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CHAPTER | 


DEVELOPMENT OF SAIVISM 


DEVELOPMENT OF SAIVISM 


Saint Manikkavacakar sings ‘Siva that hath the Southern 
Land Praise; the God that belongeth to all lands Praise’. 
What the saint-poet suggests in these momentous lines is not 
so much that South India is a Chosen Land but that itis a 
land that has the distinction of worshipping the one God of 
all times as Siva. The sentiment expressed in these lines 
lends credence to the view held by many scholars that Siva 
was a contribution of the Dravidians to the Indian Religion” 
as such. This is strengthened by the fact that the name siva 
hardly occurs in the. Rg Veda asa proper noun. It is often 





1 TYiruvicakam. Pörrittiruvakaval, lines 164 - Ai 
St. Sundaramürti is very definite about Siva favouring the Tamil 
or the South country. He goes to the extent of saying 
about Siva that He is a Southerner whose concern does not 
extend toward West, North or East. “Tennânaik kudapalin 
vadapâlin kunapâr cérádacindaiyan'" (7.38 8). 


2 Pope, G U. writes that “Saivism is the old prehistoric 
religion of South India, essentially existing from Pre-Aryan 
times’? — Tiruvâcagam (Reprint, (1959), p. LXXIV ; Slater, 
G. says, “If Kali and Siva and Visnu are not Vedic deines, 
and certainly they are not, they can hardly be Aryan, and 
there seems no other possible alternative than to suppose they 
are Dravidian’’ -The Dravidian element in Indian culture, 
p 50, cited ia the Siva-Siddhanta as a philosophy of Practi- 
cal Knowledge, 1966, p 38. “'Lıke Saivism itself, yoga had 
its origin among the Pre-Aryan population, and this explains 
why it was not until the Empire period that it came to play 
an important role in Indo-Aryan Religion” - Marashall, Sir 
John, Mohenjadaro and the Indus Civilization, Vol. I, 1931, 
p. 54. 
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applied to many gods of the pantheon in the sense of 
‘propitious’. and once indeed to Rudra himself (x. 92, 9), 
meaning paradoxically that the God of wrath is the very 
apotheosis of propitiousness?. The origin of Saivism is lost in 
obscurity and the Saivism of history is acknowledged by 
historians to be a blend of two lines of development, the 
Aryan and the Pre-Aryant The Mobanjadaro and Harappa 
excavations prove fairly beyond doubt the vogue of a civilisa- 
tion, pre-Aryan in content and presumably Dravidian?. From 
these excavations we get the first available evidence of Saivism, 
specially the worship of the figure of Siva or his ancient 
prototype®. Sir John Marshall rightly observes that Saivism takes 
its place as the most ancient living faith in the world”. 





3 Sastri, K. A. N, The Cultural Heritage of India, Vol. 
1V, 1956, p 64 

4 Sastri, K.A N., ibid. Vol. II, p., 18. 

5 They exhibit the Indus peoples of the fourth and third 
millenia BC, in possession of a highly developed culture in 
which no vestige of Indo-Aryan influence is found - Marshall, 
Op. cit., Vol 1, preface, p.v. There are scholars who doubt 
this. For instance, Sastri, K A.N. says, ‘f, as 1s generally 
held, the Harappa culture and Vedic culture represent pre-Aryan 
and Aryan Strands, we have here an instance of Syncretism ....’’- 
Development of Religion in South India, 1963, p. 18. 

6 Side by side with this Earth or Mother Goddess there 
appears at Mohanjadaro a male god, who ıs recognizable at 
once as a prototype of the historic ‘Siva’!- Marshall, op.cit , 
Vol. I, p. 52. and also, ‘ The second feature of this pre-Aryan 
God that links him with historic Siva is his peculiar Yogi- 
like posture’. ibid.. p 53. 

7 Among the many revelations that Mohanjadaro and Harappa 
have had in store for us, none Perhaps is more remarkable 
than tbis discovery that Saivism has a bistory going back to 
the Chaicolithic Age or perhaps even further stil, and that 


it thus takes place as the most ancient living faith in the 
world. ibid., Vol. I, preface, Pp. vii. 
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Even those advocating a Vedic origin of Saivism admit 
that Vedic Rudra came to be identified with Siva of indigenous 
people ® Whether the two deities were orginally identical, or 
different but later on identified, it seems to bea fairly accep- 
ted view today that the religion of Saivism itself is anterior 
to the Vedic cult of the Rudras. The name Siva itself, it 
has been shown with plausibility?, is Dravidian in origin, 
though later appropriated by Sanskrit. 


Of the four Dravidian languages spoken in the southern 
part of the country, Tamil has the oldest literature dating 
well back to the pre-Christian era and as such can be taken to 
represent, amply and aptly, everything that was Dravidian. And, 





5 '*We need not suppose that in this presentation the 
Brahmanas were creating a new figure; rather they were adapting 
to their system as far as they could, a great god of the people. 
But the Rudra of this period can hardly be regarded as a mere 
development of the Rudra of the Rg Veda; it seems most probable 
that with the Vedic Rudra is amalgamated an aboriginal god 
of vegetation, closely connected with pastoral life’? — The 
Cambridge History of Ancient India, pp. 144-5, cited in the 
SSPPK, op cit, p.30 ‘The Rig Vedic precursor of Siva is 
Rudra” — Sasim, K A. N., DRSI, p 18. 


9 “It has been suggested that the name Siva is connec- 
ted with Dravidic root meaning ‘red’. Whether this surmise 
is correct or not, it is by no means unlikely that Sanskrit 
epithet of Siva (the auspicious). applied to this god by the 
Aryans, bore a phonetic resemblance to his original name." — 
Marshall, op cit., Vol. I, p. 56. And Maraimalai Adigal feels 
that “the root-meaning of the two terms, Rudra and Siva, in 
Tamil ıs ‘to be ruddy’. Without mutilating or twisting the 
shape of these two terms you can quite easily derive the one 
from the root ‘urv’ and the other from ‘Siva’, both meaning 
in Tamil, ‘to be ruddy’. SSPPK, op. cit., preface, pp. 33-34. 
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as the canonical and doctrinal works of the Sawa Siddhanta 
philosophy are available almost exclusively in  Tamil,!? it is 
but proper to look into the history of the Tamil literature 
to trace the worship of Siva in the Tamil Land, and the 
philosophy that grew up with it. 


1. SIVA WORSHIP IN TAMIL LAND 


“By Saivism is meant becoming related to ‘Sivam’! says 
Tirumülar, a Saiva saint of the early Christian era. By Saivam 
he -means the religion of Saivism which is here characterised 
broadly as implying the art of becoming united to Sivam. 
Worshipful relation to Sivam, the one God, as the characteristic 
feature of Saivism is at least as old as the Tolkáppiyam, 
the oldest extant treatise on grammar in Tamil, as old as 
Panini if not order?. One of its aphorisms defining the duties 
of married couple says. “When they have fully enjoyed their 
life herein with children and relatives, they should contemplete 





10 “The fact must be borne in mind that in Tamil alone 
exist systematic, authoritative works on tbe Saiva Siddhanta, 
whereas in Sanskrit either in the Vedic or in post- Vedic period 
not even a single systematic work on this philosophy is to 
be met with, even though its principal tenets are found scattered... 
in the Upanisads and ...... the Vedanta works’’ — Maraimalai 
Adigal. ibid , pp 53-54. 


1 “Saivam Sivanudan Sambandamavadu’’ - Tirumandiram, 
1486. 


2 Bharati. S S., Age of Tolkoppiyam, Annals of Annamalai 
University, 1936, where the author gives very plausible reasons 
for dating Tolkappiyam earlier than Panini. 
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on the Good: and that is their life's ultimate goal."? Another 
aphorism of Tolkappiyam makes mention of the presiding 
deities of the five divisions of land, viz., forests, hills, pastures, 
sea and desert. From these it is evident that the early Tamils 
had a conception of deities and also perhaps of the deity of 
the deities conceived. abstractly in terms of transcendence, for 
another aphorism? says that the Book by Him that is the 
First (Munaivan), whose knowledge is free from the effects of 
the Deed (Karma) is the original Book. Here the expression 
“being free from the Karma’ means infioitude or freedom with- 
out beginning (anàdi mukta) Jt is also conceivable that the 
Tamils’ conception of God was that of the Absolute. Tolkippiam 
makes use of the word 'Kadavul'9, which is significantly also 
the name that has established itself in popular vogue in Tamil 
for God. This word means simply that which is transcendent. 
On the other hand “ira” used by Tıruvalluvar stands for 
immanence/ or omnipresence and suggests divine providence. 
It is evident from these expressions and especially their popular 
acceptance that Tamil bas had a conception of God as both 
immanent and transcendent ‘Kandali’ another expression for 





3 Kâmam .Cânra Kadaikkotkalai ...... Cirandadu payirral 
irandadan panbé-porul, 190. *Cirandadu' means the Good 
(Magnificent) This expression has been expressed in. this respect 
by later writers also, e.g., "Cirappenum Cemporul'. (Tirukkural, 
36.8) ‘Cemporuttunive’ (Tiruvacakam, piditta pattu, 1) etc., 
Etymologically connected with *Sivam' understood as a Tamil 
word. 

4 Porul, 5. 

5 ibid , 640. 

6 Kàmappakudi kadavulum varaiyár-Porul, 81. ‘kodinilai... 
kadavul valttodu kanniya varumé. ibid, 85. 

7 Tirukkural, 39.8 and see also Parimelalagar’s note in 
the beginning of this Chapter. ‘Jraivan’’ ibid. 1.5 and 10. 
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God in Tolkâppiyam, not so popularly known, means at least 
according to one commentator a ‘Being, absolute, independent, 
mpersonal and transcendent.® 


Tirukkural, a didactic work of the pre-Christian era, 
deliberately secular in its expression, is not however entirely 
secular in its contents. It begins with an invocation to God. 
The ten couplets of the first chapter speak of the nature and 
qualities of God, as being at once immanent, transcendent’ and 
also as neither in an exclusive sense but as co-existing', as 
endowed with pure knowledge!?, as presence in the hearts of those 
meditating on Him", as above appetence and aversion!?, as one 
whom neither merit nor demerit afflicts!3, as naturally free 
from the snares of senses'', as the Incomparable!?, graceful 
and impersonal!? of eight supreme qualities!” and omnipresent!?. 


8 Porul, 85- Naccinarkkiniyar’s commentary. 
9 Suggested by the expression ‘adipakavan’ Tirukkural, 1. 
10 vâlarivan. ibid. 2. 

11 malarmisai ¢kinan. ibid. 3. 

12 vöndudal véndàmai ilàn. ibid. 4. 

13 iruvinaiyum cörâ. ibid. 5 

14 porivayil aindavittan ibid. 6. 

15 tanakkuvamai illadin ibid. 7. 


16 aravâli andanan. ibid. 8. The expression ‘aravali, 
andanan’ fully explains that he is impersonal (as justice) and 
‘graceful’, for the author explains elsewhere the full meaning 
of  *andanan' (having andanmai = grace) — ‘evvuyirkkum 
Centanmai pündolukalan'. ibid. 3. 10. 


17 enkunattân. ibid. 9. Parimélalakar, the commentator, 
refers to the Saivagama doctrine of eight divine attributes. 
18 iraivan. ibid, 10. 
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And he is also called, in another context, the ordainer of des- 
tiny’® It ıs plausible to discern in these expressions used for 
God the seeds of Saiva Sıddbânta Philosophy??. 


The culture of the early Tamils, though avowedly 
secular in tone, was not without some religious overtones. 
In the ancient Sangam literature, pre-Christian in time, which 
are anthologies, we come across descriptions of gods, Siva, 
Visnu, etc. There were temples for these gods in big cities 
like Kâvirippümpattınam, Madurai, Vafici, etc." Five of the 
eight works (Ettuttoka:), viz, Akanânüru, Puranânüru, Aiñ- 
kurunüru, Padirruppattu and Kalittokai contain invocations to 
Siva, though the composition of these invocatory verses is 
suspected to be of later age. İn these works Siva is 
mentioned as ‘one with matted hair’ ??, the three-eyed one 3, 
one who is blue-tbroated*4, the supreme”, one with a divine 
consort??, one with the Ganges on his head”, the Destroyers, 





19 vakuttin ibid. 38 7. 


20 Vajravelu Mudalıyar, K , demonstrates with great 
plausibility ın Tirukkuralin utkidakkai Saiva Siddbántamé 
that Tirukkura! bespeaks only Saiva Siddbanta philosophy 
though making use of neutral terminology. 

21 Rajamanikkam, M., Saiva Samayam, 1959, p. 28. 

22 Paranànüru, |; Kalittokai, 38. 

23 Paranánüru, 1; Kalittekai, 2 

24 Puranànürn, 55, 91; Paripâdal, 5. 

25 Mudumudalvan,  Puranáànüru, 166. 

26 Ainkurunüru, Invocatory verse. 

27 ibid., 207; Paripâdal, 8; Perumpânârruppadai, lines 

430-33. 
$ Kürru. Purananire, 56, line H. 
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one who sits under the banyan tree?? and one with a sword39, 
These descriptive epithets are quite significant. Siva the sus- 
tainer?! is also the destroyet?'. He dances after destroying 
everything and that dance is known as 'kodukotti'3?. These 
descriptions of Siva, particularly calling Him the sustainer and 
the destroyer, indicate in a way the Saiva Siddhàntic concep- 
tion that Siva is the author of the cosmic functions. 


The two great Tamil epics, the Cilappadikâram and 
the Manimékalai of the early Christian centuries, as also the 
Maduraikkàüci, one of the Ten Poems (Pattuppattu) speaks 
of Siva counting him as the first among gods??. The first of 
these three works mentions Siva as the Great one who hasa 
body that has not been given birth to% and the other two 
as “The Lord with the sight of the eye of the forehead”. 
Maduraikkâüci gives the first place to Siva among gods and | 
speaks of him as ‘the one who created the five elements'??. 
——MMM MM — a aá€ 


29 Kalittokai, 81; Akanânüru, 181; Puranânüru, 198. 

30 Kalittokai, 103. For references to Siva see also Purananüru, 
Invocation, verses 1,55,56 and 166; Kalittokai, 1, 2, 38, 81, 83, 
100, 101 and 103; Paripâdal, 5 and 9; Tirumurukàrruppadai, 
line 256 and lines 153-4; Cirapandrruppadai, lines, 96-7, «tc. 

31 ellâvuyirkkum $mam âkiya. Purananüru, Invocation. 

32 kūrru ibid. 56. 

33 Kalittokai, Invocation ; refer to Naccinarkkiniyar 
commentary. 

34 Cilappadikaram, 5, lines 169-72; ibid, 14, lines 7-10 $ 
Manimekalai, 1, lines 54-55 ; Maduraikkāñci, lines 453-55. 

35 piravâyâkkaipperiyön. Cilappadikiram, op. cit. 

36 Manimékalai, op. cit; Maduraikkiiici, Op. cit. 


37 nirum nilanum tiyum valiyum, maka vicumbodu aindudan 
iyarriya meluval nediyon. Op. cit. 
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Âvür Mülankilàr, in his poem, tells that the ‘Veda consists 
of four divisions and six branches that are inseparable from 
the tongue of the greatest God with matted hair (Siva)3%.’* 
This gives us a clueto determine that the early Tamils knew 
the Vedas and the six parts (angas) of them and believed that 
they were the words of Siva. This, as we shall see later, is 
one of the central tenets of the Saiva Sıddhânta philosophy. 


The Cilappadikâram mentions the Paficaksara (the five- 
lettered word). It says this five-lettered word is a mantra 
and occurs in the Veda89., This is the first reference to the 
Paficâksara in the early Tamil literature. The Cilappadikaram 
speaks that Ceükuttuven was born by the Grace of the Lord 
with red matted hair (Siva)*?. And he was a devotee of Siva*t. 
In the court of Cenkuttuvin a male dancer (câkkaiyan) pet- 
formed kodukotti, a dance which Siva did while Uma, his 
divine consort, stood and watched*?.  *Kodukotti' is the name 
of the dance which Sıva performed when the three cities 


(Tripura) were burning??. 





38 nanraynda ninimircadai, mudu  mudalvan vay poka, 
tonrupurinda irirandin, ârunarnda oru mudunül. Puranâfüru, 
166, lines 1-4 

39 arumarai 
eluttin mandiram  irandum, 
Cilappadikaram, 11, lines, 128-30. 

40 ceficadai vânavan arulinil vilanga, vaficittönriya vânava, 
26, lines 98-99. 

4] ibid., lines 169-72. 

42 ibid, 28, lines 67-75; Kodukotti is referred to as 
“kotticcödam” in this passage. 

43 imaiyavan âdiya kodukotti âdalum. ibid. 6, lines 40-43; 
This passage mentions another dance of Siva known as 
Pândarahgam - térmun ninra tisaimukan kanap parati yádiya 
viyanpánderahgam. ibid., lines 444-45; also Kalittokai, 1. 


marungin aindinum  ettinum, varumurai 
orumuraiyaga ^ ulamkondodi. 
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It is striking that none of the Sangam classics mentions 
“Siva” by name His descriptions and deeds are given elabo- 
rately. He is mentioned by various descriptive names like 
*mudumudalvan'** (the oldest of the old), ‘iraivan’* (immanent 
being), “İmaıyavan'# (a celestial being), 'âlamar kadavul'*? (God 
present under the banyan tree) etc., but nowhere do we find 
the word 'Siva' being mentioned 


The expression ‘Siva’ connotes the quality ‘propitious’. 
‘Semmai’, the root of this word, stands for ‘red’, ‘justice’, 
‘order’, ‘perfection’ and ‘good’. In all the aforementioned 
Tamil works, Siva, though not mentioned by this word, is 
referred to as to ‘fone who is red”. Later on this has been 
extended to the deity Murukan, whom the Purana has as the 
son of Siva!9. As it was shown earlier, Tolkappiyam calls 
the Supreme God as ‘ci.andadu’ (the magnificent). The 
adjectival use of ‘Siva’ as in 'Sıvanda' is also not unknown*?. 


ee 
44 Puranânüru, op. cit. 


45 Manimökalai, 27, line 95. 
46 Cilappadikâram, op. cit. 


47 Kalittokai, op. cit. 


48 Seyyan sıvanda ádaiyan - Tirumurukárruppadai, line, 
206  Varunan mentioned in the Tolkappiyam (porul, 5) is 
the Vedic god, Varuna. But there are scholars who believe 
that this word is from Vannan (Tamil) Wakkiyavaralira, 
Pt. I, pp. 73-4. This Vannan (meaning one who is coloured) 
might have referred to Siva, as he is always mentioned as 
‘red one’. 


49 Tirumurukirruppadai, line 206. 
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So, ‘Sivan’ is one who is ‘red’. Even his hair, which is 
matted, is called ‘red hair'.5? 


So one can even conjecture that the Tamil word 
‘Siva’ was taken into the Vedic literature?', and Rudra is 
called Siva in the Rig Veda9?. Once having gained acknow- 
ledgement as a current coin in the Vedic literature, it soon 
came to be adopted and accounted asa proper name in later 
Tamil literature to refer to what earlier was called by different 
descriptive expressions like Periyon (the Great), Irai (the 





6 Purananuru. Invocation; also “Tanıyârmadi ceficadaiyan’ 
Sambandar, 1.38. 5; God manifests himself in fire. That is why 
in the RigVeda Rudra ıs called Agni. ‘tvam agne Rudra’ (II. 
1.6); the hymns of St. Sambandar, St. Appar, St. Sundaramurti 
and St. Mânıkkavâcakar also speak of fire as the special form of 
Siva. Fire is both visible and also invisible, as in its latent 
presence in fire-wood. Fire, therefore, 1s taken to typify the 
nature of Godhead who has His visible concrete manifest 
form and also at the same time non-visible universal and un- 
The Tamıls identified their God with fire and ascribed 
the colour and the glow of fire to God. Siva is the Being 
having the form of glowing red. Sivan enum  nàmam, 
tanakké udaiya semméni emman” - Appar, 4112 9; muluttalal- 
ménittavalappodiyan - Sundaramurti, 7. 24. 1; cudarkinia kólam 
tiye ena mannum cırrambalavar-Mânıkkavâcakar, Tirukkövaiyir. 


manıfest. 


5] Sir John Marshall says “it is by no means unlikely 
that the Sanskrit epithet of Siva (the auspicious) as applied 
to this God by the Aryans, bore a phonetical resemblance to 
his original name” — Mohenjadaro and the Indus Civili- 


zation, op. cit., p. 56. 

52 Rig Veda, x.92. 5; Regarding the issue if the term is 
used here asa name or only an epithet, the late Nallaswami 
Pillai writes that ‘Sayana in his great Bhashya takes Sivah 
as a noun and not as an adjective as translated by most oriental 
scholars.” Studies in Saiva Siddbanta, 1962, P. 39 (footnote). 
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immanent being), Kadavul (Transcendent). etc 53 Anyway by 
about the time Manimökalai appeared, the word Siva and its 
derivatives like Saivam and Saivavadi were in full vogue in 
the Tamil land. 


The Manimékalai, for the first time in Tamil literature, 
refers to the philosophical notion of God as of Eight forms. 
“Siva has as his forms the eight objects, viz., the two lights 
(sun and moon), the five elements (earth, water, fire, air 
and ether) and the doer (the self). Knowledge of manifold 
kind forms His body. He creates the world and destroys it 
as ap act of play. He removes the fatigue (due to birth and 
deaths) of the soul. He bas none as his Supreme. Aud He is 
called ‘TSanan’.54 


Tirumülar, author of the Tirumandiram, is said to have 
lived during the early Pailava period55. As we shall be dis- 
cussing Tirumülar's work separately under devotional literature, 
it is enough to say that Tirumülar was the first author to 





53 "These have already been explained. 


54 Manimékalai, 27, lines 86-95; These eight forms 
(Astamürtam) have been extolled by the later Saivaite saints 
also. The Astamürtam has a special significance in the sense 
that this speaks of Siva’s immanence in the pa$u (doer) and 
the pasa (the other things being the outcome of the mâyâ). 
It is also noteworthy that Manimékala: speaks of removing 
the fatigue of the souls (ilaipparral), for the first time, which 
is one of the paficakrityas (fivefold acts) attributed to God. 


55 Rajamanikkam, M., The Development of Saivism in 
South India, 1964, p.34. Tirumülar is believed to have lived 
before Abhinavagupta, the celebrated author of a number of 


works of the Pratyabhijà school of Kashmir — Dr. Ramana- 
sastri cited. in DSSI, p. 60. 
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mention 'Siddbánta'75 and speak at some length of the tenets 
of Saiva Slddhánta philosophy." In the fifth section (Tantra) 
Tirumülar speaks of various types of Saivism./ He lists them 
as a$uddha $aivam'. ‘kadum suddha Saivam', 'suddha śaivam’ 
and “mârga $aivam'*? 


This sufficiently proves not only that there was Siva worship 
in the early Pallava period but there were many ways of 
worship characteristic of different schools of Saivism. Tiru- 
mandiram was a stimulus for the growth of later Saiva 
Siddhanta Sâstras. “It is almost the only source to study 
the growth of Saivism in the Tamil Nadu during the 4th, 5th 
and 6th centuries A. D., which is known as the dark ape of 
the Tamil country.''5? 


Then the later Pallavas appear on the scene. Their 
reign extended from Mahöndra Varman I (600-630 A. D.) to 
Aparâjita Varman (875-883 A. D.). They inscribed the Nandi 
mudra (impress of the Bull, the vehicle of Siva) in all the 


i ————— 
66 Verses, 2329, 2331, 2332, 2343, 2346, 2354, 2355, 2356, 


2361, 2363-65 
57 Verses, 2366, 2367, 2371, 2373, 2374, 2380-84, etc. 


58 Verses, 1394-97; 1398-1401; 1412-16 and 1402-11 respectively. 
*atuddba $aiva? people wear kundala, the ash and the rud- 
râksa; follow carya and Kriya methods and chant mantras ; 
*kadum $uddha $aivam' are above the four paths 
they do not pay attention to their external 
appearance. They have attained 'sáyujya'. “Suddha Saivam” 
people know the difference between Pati, Pau and Pâsam, and 
are careful not to allow the Suddha maya to mix with the 
a$uddha mâyâ. And the followers of *màrga  $aivam' wear 
kundala and the ash; pay more attention to jüâna. 


followers of 
(carya etc.) ; 


59 DSSI,p. 86. 


i4 


Royal grants. This ‘mudra’ continued till the end of the 
Pallava period, in spite of a few kings of that dynasty who 
embraced Vaisnavism So it can safely be said that Saivism 
was the state religion during the Pallâva period .°¢ 


The Pallava king Mahéndra Varman, originally a Jain. 
was converted to Saiva faith by St. Appar, one of the four 
masters of Saivism. The king built many temples for Siva 
after his conversion. And it was he who made Saivism the 
state religion. His great grandson, ParaméSwara Varman 
(660-680 A. D.) built the Siva temple at Küram. His inscrip- 
tion in the Ganésa temple at Mahâmallapuram reads; “Siva is 
without superior. Heis unborn. Srinidhi*! assiduously worships 
Siva. Six times cursed be those in whose hearts does not 
dwell Rudra ''9? 


His son Raja Simha (680 700 A.D.) built the famous 
Kailâğanâtha temple at Kàüci. The temple is full of inscriptions 
and scenes representing Puranic stories. It is known for its 
high class architecture. The inscriptions therein make mention 
of him thus: ““Ğıvacüdâmani, Sankara Bhakta, Agama Priya, 
who considered Siva as his protector, Rsabhalaficana, follower 
of Saiva Siddhünta, one who considered that itself as his 





60 Cf. ““Since the impress of ‘Nandi or Bull alone is found 
in the copper plates issued by kings like Nand: Varman II 
and Nrupatunga Varman, who espoused Varshnavism, it is 
known that Saivism alone was considered to be the state 
religion. This is confirmed by the fact that Nandi was being 
Surmounted in the plates of Küram and Kâsâkkudi... We also 
see the impress of the Bull in many Pallva coins.'' ibid., p. 89. 


61 One of the titles of Paraméévara Varman. 


62 South Indian Inscriptions, 18 - cited in DSS], p. 94. 
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support, wearer of Siva on his head.''53 And the other Pallava 
kings who came after Rasa Simha also built Siva temples. 
They are borne out by inscriptions. 


So it is sufficient to mention here that Saivism was the 
state religion of the Pallavas and they were builders of unique 
Siva temples by which means they could spread Saivism For 
the first time we hear of 'Saiva Siddbânta' being mentioned 
in one of the Pallava inscriptions. Most of the Nâyanmârs 
(devotees of Siva) lived in the later Pallava period. So we 
can safely conclude that the philosopby of Saiva Siddhànta 
was known to people and Siva worship was quite wide spread 
then. And that the philosophy of Siva Siddbanta, codified later 
on in the 13th century had its soil and seeds centuries before the 
advent of Meykandar. 


So far we had seen that Siva worship was there even 
before the Christian era; that Siva was conceived as the Supreme 
God and the cosmic dancer, that there were devotees who 
sang in praise of him, that there was the Saivavada by the side 
of other creeds, that there were temples built by the Pallavas, 
that even before them the Saiva Siddhânta as a system was 
expounded by St Tirumülar in his immortal work, that this 
system was called the Agamanta also and that it found a 
place in the inscriptions of Raja Simha. 


most of the  Nàyanmars! 
the later 
the love 


As it was mentioned earlier, 
and the religious teachers of Saivism lived during 
Pallava period and they poured out in their hymns 





63 South Indian Inscriptions, I, 23. 24 and 25; Epigraphica 
Indica, 18, p. 150- cited in DSSI, p- 97 

64 The expression “Nâyanmârs' means devotees of Siva. 
Originally this meant ‘leaders’. 
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they had for Siva, the methods to be followed in the worship 
of Siva, ete. A study of these hymns. called the Tirumurais 
{the sacred books) will reveal the condition of Saivism after 
the Pallavas till the advent of St. Meykandâr, at whose hands 
the Saiva Siddhâata plilosophy took a final and the most 
beautiful shape as a system and ‘end of ends’. 


2. HYMNS AND DEVOTIONAL LITERATURE 


The pre-Christian Tamil land saw the effulgence of a 
highly developed culture and literature. Concepts of God and 
cosmology and other high values of life found place in them. 
The people were so much advanced that they could divide 
tbe content of literature into two broad divisions, viz., 
akattinai and purattinaı Akattinai spoke only of lovet. 
Tolkâppiyam provides a grammar for this. The Sangam 
literature speaks of gods, their worship etc, Cilappadikaram 
and Manimékalai give evidence to the existence of religions 
in Tamil-nad. The tenets of Jainism and Buddhism entered 
the South and captured the imagination of the people who 
were weary of warring faiths and cults in perpetual conflict. 
Cilappadikaram, a Jaina work, 1s tolerant in its outlook and 
warm in its praises of Gods like Krishna and Siva. Manimékalai, 
the complementary epic, is, however, sectarian and intolerant 
of other creeds. What is obvious from this is that Jainism 
and Buddhism had taken roots in the Tamil land. With the 
advent of the Kalabras, the rulers from the North, who 
subdued Pandiya kings and, practically crushing everything 
that was native, introduced their own religion, culture, etc., 
Jainism, their state religion, perhaps became firmly entrenched 





1 Waiyapar Kalaviyal’s commentator, the celebrated 
Sangam poet Nakkirar, gives a very ingenious account of the 


close relation of the theme of love to that 


of spiritual 
realisation. 


i7 


in Tamil Land? Their rule for three centuries had done 
enough damage to the  Vedic beliefs already prevalent in 
the country. Though the Tamils were attracted to the tenets 
of these two religions, viz, Jainism and Buddhism, especially 
to their other worldly outlook if only as a refreshing contrast 
to their own preoccupation with love life, which was their 
dominant literary theme, they missed something iu their teachings. 
There is no place for the layman as a layman in these faiths. The 
call is for renunciation understood as formal, joining a mon- 
kish order. There ıs no popular appeal. Instead pressure 
was brought on their behalf from the side of the State 
converted to these faiths. To the people who enjoyed utmost 
freedom of worship this was intolerable. The advent of the 
Saivaite masters who came to grips with these faiths, at the 
end of the Kalabra regime was a god-sent relief. These 
masters without minimising the importance of renunciation, 
calling Siva the ascetic of the ascetics, at the same time sang 
of the LORD being inseparably with His divine consort, im- 
plying that He is also at the same time God of Love. The 
fine arts which were discouraged by the followers of Jaina and 
Buddha faiths, were given a fillip by tbe Saiva devotees. The 
masters made use of music to sing the praise of their God. 
They changed the atmosphere as a result of which great 
temples were built by the kings and they became the reposi- 
tories of all arts 

The incidents in the lives of these n&yanmárs regarding 
the defeat of the Jains and Buddhists at their hands show 
clearly the revival of the old values and of freedom of worsbip. 





2 Periyapuránam calls them “Vadukakkarunâdar? 15 . li; 
the king it is reported, was of the faith of Jainism, and 
insulted and harmed the Siva Bhaktas. ibid. 14; Vömbattürar 
in his Tiruvilaiyâdal likewise says that the king embraced 
Jainism and destroyed the Vedic order; “Kannamandalam 
kondaman kaiyar kaivilundu, munnanidiya vaidika muraiyaiyum 
olhttân”. (Miuttiyarkku arasalitta tıruvilaiyâdal). 
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This renaissance was kept up till the 12th century, which saw 
the great epic, Periyapuranam, and was the cause for the later 
development of the philosophy of Saiva Siddhânta as a system 
in the 13th century. 


The hterary output - particularly of Saiva faith - of this 
period of revival and renaissance has been canonized by Nambi- 
ândârnambı of the 10th century. Let us see this in detail. 


The whole of Saia literature in Tamil has been divided 
into two, viz, Stotra (hymns ın praise) and Sâstra (philoso- 
phical treatises)*. The former are the canonical literature 
which forms the fountain-head of the Saiva Siddhânta philosophy 
and is of the nature of mystical outpourings of the saints 
of different periods. 


Tradition groups them under twelve Holy Books 
(Tirumurai)! naming and enumerating them as Holy Book 
one, Holy Book two and so on A twelfth, viz., Periyapurânam 
must have been added during the life time of the author of 
the Periyapurànam itself? 


The Tamil word ‘murai’ has many usages aad meanings. a 
proposition, relationship, good conduct, order, a habitat, quality, 
grade, antiquity, connection, an appeal and greatness®. 





3 tóttiramum sâttiramum ânâr 1amé. Appar, 6 78 5. 


4 Tiramandiram, one of the twelve itself, uses the 
expression 'tirumurar' - “pâdum  tirumurai pârppanipâdangal”, 
1043; also “tirumurai eluduvör vâcippör”'.  Periyapurünam, 
38.3. 


5 Pâvai pakartiru varulci yandamuraı — Pannirandena 
vakuttapin. Umâpati, Cökkilâr purânam, 96 

6 adanganmurai ârâycci, Karandai Tamil Sangam Silver 
Jubilee Souvenir p.347. Also ‘‘KosSamum palamaıyum ülum 
küttum àrppum muraimaiyum  muraiyenalákum'' - Pingalaudai, 
3983. (oru corpalporul vagai) 
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Vedas (Marai) were also called the ‘Muratkal’’. 


The hymns of St. Tiruünansambandar, (7th century) are 
placed first; they are divided into three Books. The soul stirring 
hymns of St. Tirunávukkarasar (also known as St. Appar), a 
senior contemporary of St. Tirufiánasambandar, are classified as 
the next three, viz , 4th, 5th and 6th Tirumurais, St.Sundramürti's 
(9th century) hymns form the seventh Tirumurai. These seven 
works are called the ‘Adanganmurai’ also?. 
i iL 

7 murai enum namam tanakké uriya munnânku maraiakal— 
cited in Adaünganmurai Aràyccr, op cit. The term ‘Tiru’ has 
wealth of meaning as wide and varied as the Tamil religious 
literature. It stands for Siva, His grace and the bliss obtained 
through the grace. Though these three differ according to the 
stages the soul receives them, they are one in content. 
*'tiruvoli kâniya pödurukinra tisaimukanum” —Sambandar, 1 39.9. 
“turuvē enselvamé téné’’ — Appar, 6 47 1. 


“cenradaiyâda tiru vudaiyanai’’ — Sambandar, 198 1. 

“Sivamé perum tru eydirrilén”—Manikkavacakar (Tiruvacakam)- 
Cf Tirufianasambandar tövâram with commentary, Book II, 
1954, preface, p 1; also ‘Tiru’ stands for undaunted mind 
(sthita prajia) - Cf. ‘Tiru ninra semmai' — Sundaramürti, 7.39.1. 


8 A Cidambaranar, a Siddhànta scholar, feels that the seven 
Tirumarais were first brought to light by Nambıândârnambi 
in 969 A.D. His theory is briefly as follows : In the beginning 
only these seven were called the *adanganmurai'. During the reign 
of Uttama cola (970-985 A. D.) three more were added, so in 
his time these ten were called the adanganmurai. A few other 
hymns were cojlected by Nambiandarnambi later on and they 
were called the Eleventh Tirumurai. Subsequently, Nambi's 
works also were added to this last anthology. Umapati Sivam 
mentions ın his 'Tiramurai kanda purânam' only eleven 
tirumurais. Then Cökkilârs Tiruttondar purânam appeared 

o Contd, 
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The eighth Book consists of two works of the same 
author, St. Mànikkavàcakar. They are Tiruvâcakam and 
Tirukkövaiyâr.? He belonged to the eigth century!?. 


The ninth Book is a collection of poems by nine devotees. 
This anthology is also known as ‘Tiruvisatppa-Tiruppallandu’. 
The authors are: Tirum&likittévar, Céndanar, Karuvürttévar, 
Vénattadigai, Tıruvâlıyamudanâr, Purudöttama Nambi and 
Cödirâyar. 





and it was added to the Tırumuraıs, as the twelfth one. 
Nambıandârnambı naturally could not include it. Cf. Adaügan- 
murzi Árüvcci, op. cit.. pp. 350-55. It does not stand to 
reason to think that Nambi would have added hís own poems 
to the collection. of poems by the authors whom he revered. 
So it will not be far from correct to say that Nambi redacted 
only the first seven and the rest were added to the collection by 
the scholar-devotees who lived after Nambi and before cékkilar.Cf 
Panniru Tirumurai Varalâru, Part I, 1962, p.25. Adanganmurai 
means the hymns connected with Cidambaram — Adaügal also 
means an account book maintained by the village officials. 
God aiso Keeps an account of the deeds of the individual 
soul. *'eludum kilkkanakku mpambar i$ané'' — Appar, 5.21.10 ; 
also, ‘‘nintamar peyar eldudiya varinedum puttakattu ennaiyum 
eluda vénduvan’’ — Pattinattuppillaiyar, Köyil Nànmanimalai, 
verse 4 (Eleventh Tirumurai) 


9 Umàpau Sivam, author of Tirumuraikanda purünam, 
however, does not mention Tırukkövaiyar under the eighth 
tirumuraı ; ‘‘aruttiruvacakamonru’’, verse 26 


2 Maraimala: Adigal is of the opinion that this saint 
belonged to the 3rd century A. D — vide his Mânikkaviâcagar 
varalârum kàlamum. This saint speaks of the âgamas and 
equates God with the ágamas. The Tövâra authors mention 
only the Vedas and the Vödângas. Even when they spoke 

...Contd. 
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The tenth Book is Tirumandiram by Tirumülar. It was 
shown earlier that he belonged to the early Pallava period". 


The eleventh Tirumurai 1s again an anthology of devotional 
poems by twelve saints, viz., Tiruvâlavâyudaıyâr!*, Karaikkal 
Ammaiyâr, Aiyadikal Kâdavarkön, Cöramân Perumâl Nâyanâr, 
Nakkirar, Kallâdadöva Nayanar, Kapila Dévar, Pásanadévar, 
Iiamperumág Adıkal, Adırâadikal, Pattinattuppillaiyar and 
Nambiândârnambi. It is to be noted that the last mentioned 
Nambi was the one who redacted these works into elevan 


'Tarumurais!? 


E m 


of the ágamas the mention was only secondary. Manikkavacagar 
speaks of ‘initiation’ (diksha) which took roots after the 
spread of the  ágamas. The  Tévàram authors were not 
*initiated' im this sense. The three authors mention only two 
malas. They do not speak ànava as such. Mânikkavâcagar 
speaks of the three malas (Pandáyanàámarai, Tirukkaluk- 
kunrappadikam and Accöppadıkam). He mentions once the 
five malas also — (Nittal-Vinnappam, 29) This could have 
been possible only after the spread of the Agamas Tiru- 
mandiram was the first Tamil work to mention ágamas, and 
it calls uself also an Agama. Mânikkavâcagar says the 
Mâyâvada ‘ikea gale swept’ the country, reference to which 
is not found ın the Tövâram. All these contribute to one’s 
hesitation to accept Maraimalaı Adigal's theory. See also 
K K. Pillay, Date of Mânikkavâcagar, in Essays in Philosophy 
(presented to Dr T. M P. Mahadevan), 1962, pp. 460-63. 


11 ante, p. 12. ff. 
12 Named after Siva enshrined at Madurai. 


13 Tirumuraikanda Purânam, verses 25-29. 
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Cökkilâr's Periyapurápam forms the twelfth Book. He 
belonged to the early twelfth century !* and his work gives in 
detail the biographies of the Saivaite saints who lived earlier 
and a few of whom are the authors of Tirumurais. 


Now we shall take up each Tirumurai and see how it 
contributes to the development of Saiva Siddhànta system as 
expounded ia tbe Siddhàata Sâstras later oa. 


- The authors of the first eight Tirumurais, viz., St 
Tiruiâna Sambandar, St Tirunâvukkarasar, St Sundaramürti 
and St Mânikkavâcakar, are held in special esteem by the Saivaites. 
They are called the ‘Samaya Acáryar' or ‘Samaya Kuravar' 
(Religious teachers) Their works are essentially hymns of praise 
of the Lord, His nature, His gracious self-giving to the souls 
and of paths to be followed by the souls The teachers 
were born to re-establish the religion of Siva ata time when 
other religions raged over the Tamil Land. St. Cekkilar. 
writing the biography of Tirufiâna Sambandar, says of him 
that he was born in order that the Vedic way may spread 
and prosper, that the great Siva faith may flourish and the 
tradition of saints may be hallowed'5. About Appar, Cökkilâr 
observes that his emergence on the scene was like that of the 
sun that dispelled darkness enveloping the world'*, thus 





14 Cékkilar was tbe chief minister of Kulottunga II 
(1113-50 A. D.), Rajamanikkam, M., Periypuröna Ârâyeci, 
1960, pp. 14 and 41. Dr. Rajamanikkam has fully discussed in 
this book all the points maintained by other scholars who hold 
the view that Cékkilàr lived during the reiga of other Cola 
kings - ibid. p. 14 


15 védaneri talaitonga ... .. — Periyapuranam, 28. 1; Sivam 
perukkum pillaiyâr tiru avatáram ceydàr ibid. 28.26. 


16 ulakıl varum irulnikki olivilaügu kadirporpin malarum 
marulnikkiyár vandavatáram ceydâr. ibid. 26.18. 
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describing the sense of Appar's name “Marulgikkiyâr!” (literally 
the one that dispelled delusions). The mission for which 
Appar appeared on the scene is hinted by this name given 
by his parents at the time of his birth. Similarly about the 
advent of Sundaramürti, Cékkilar observes that he was born in 
order that the world may become salvaged, being freed 


from evil". 


These statements become significant when viewed in 
relation to the condition of the Tamil Land at the time of 
the advent of these religious teachers. It is of interest to see 
how the significauce of the advent of these religious  preceptors 
within abouta period of two hundred years js hailed by the 
biographer, Cökkilâr, in terms which sound identical in 
meanivg. Their birth was momentous for the world Their 
advent heralded a new era for mankind involving a conquest 
over the forces of evil and darkness. It portended a revival 
of the orthodox faith in the face of the heterodoxies of 
Jainism and Buddhism. 


Tradition has it that the four samayacaryars in their lives 
and writings exemplified the four spiritual ways, satputramarga, ' 
dâsamârga, sahamarga and sanmarga respectively. These 
ways are metaphysically distinguished in the later Siddbànta 
Sastras 19, Indeed these [paths are the bases for the fourfold 


M i MM 
3 ibid 


4 tidakanru ulakam uyyat tiruava târam ceydar. ibid. 5.3. 


1 Sivafiana Siddiyar, Supakkam, 272, 271, 273, and 274 
respectively. The definitions of these paths accord with the 
lives of these four religious teachers, and so there is consi- 
derable support for the tradition. 


24 


division of the structure of the Saivügama, viz , Carya, Kriya, 
Yoga and Jiana. The attitude illustrated in the words of 
Appar typifies carya, the overt acts of worship and devotion, 
like removing weeds fiom the precincts of the temple??. The 
attitude of Kriya, literally acts both outward and inward as 
in recital of prayer and meditation is illustrated ın Samban- 
dars devotion toward God whom he loved as his father?!. 
Sundaramürti was ia divine communion with Sıva ali the time 
and Sıva was always ready to help him in anything. Yoga 
1s union or communion of wills as between good friends. 
Cékkilàr says about the married life of St. Sundaramürti 
that ‘he continued dome his yoga’? This is further revealed 
by Cékkilar when he says that Sundarar saw the Grace of 
Lord even in the form of his lady love?®. St Manikka Vacakar’s 
life exemplified Jüàna mârga as he was duly initiated in the 


manner described in Sâstras by God appearing in the guise 
of human preceptor. 





20 valuvil tiruppani ceydu — Periyapuránam, 5.4! ; nilai- 


perumâğu — ennudiyel ........ Pularvadanmun  alakittu ...... Appar- 
6.31.3. 


21 Cf. **The Philosophy of Saiva Siddhanta”, Ph. D. thesiss 
Banaras Hindu University, 1963 (unpublished). p. 650 — 
K. Sivaraman. Kriya stands for ritual also Sambandar get, 
Bold coins from Lord Siva and hands them over to his father 


asking him to perform sacrifies, so that the world will be 
free from evil — PP. 28. 429. 


22 pannàlum payil yogam paramparâiyin virumbinâr - 
pp. 5. 181. 


23 ibid. 140; This shows that Sundarar was in divine 
communion (Yoga) all the time that he could not see any- 
thing but divinity around him. 
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The bymns of Sambandar, Appar and Sundarar form 
the first seven books (Tirumuysais)- These seven are collectively 
Kaown as 'Tövâram' also. The expression ‘Tévaram’ to denote 
ihe first seven Tirumurais was first used by St. Umâpati in 
his 'Sivanàmakséttirakkalivenbá'?*. — Irattaiyar (ihe twin poets) 
of 14th century? also mention this in their work?^. Saiva 
Ellappanâvalar (17th century A.D.) in his  'Tíruvarupaik 
Kalambakam' makes a mention of this”.  Tevàram is split 
into two as 'Té^ and ‘varam’. ‘Fé’ means God and ‘varam’ 





24 Nanasambandar Tırunâvaraiyar — Vanrpondar panigarum 
tövârappâmâlai, Couplet 288. It ıs strange that Nambiandar- 
nambi, who redacted tbe Tirumurais, does not use any ex- 
pression to denote all the sevea works. During the llth and 
12th centuries ‘Tévaram’ was mentioned in the inscriptions to 
mean ‘worship’. An iascription of Nandi Varma Pallava 
(750 A D) at Tiruvallam temple says ‘‘Tiruppadikam páduvar 
ullitta palapani ceyvar’’. This shows that the recital of the 
seven liramurais was there during the eighth century and that 
they were called ‘Tiruppadikam’. Cf. PTV. Pt. I, op. cit , p. 23. 


25 Sadasiva Pandarattar, T V , Tamil Ilakkiyavaralâşu 


(13, 14, 15 centuries), 1963, p. 66. 


26 müvâda péranbin müvar mudalikalum Tévaram ceyda 
tıruppâttum - Ekâmbaranâdar Ul, Couplet 78; [tis interes- 
the expression ‘mivar  mudalika!' 


tng to note tbat 
taken 


collectively denoting the authors of the Tövâram was 
from thts work The practice of calling the most important 
as the ‘mudal’ (first ones) is in Vaisnavism also. The first 
three Âlvârs (Péy, Poykai and Pütam) are caMed the ‘mudal 


Alvarkal’. 


27 vàymai vaitta cirttévaramum — Invocation to the âcâryars. 
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means singing the praise of the Lord. This expression 
“Tövâram” would have been coined after ‘Tévapani’, which 
means invoking God in the second person.?? 


These Téváram hymns were sung to the accompaniment 
of musical instruments. For Siva was considered to be the 
Soul of music and, for that matter, all fine arts,. That is 
why singing is considered a form of worship®®. Sivais identi- 
fied with music and the effect of music3!. He is the meaning 
of all aris??. St. Sundarar says that Si. Sambandar was 
spreading Tamil through music?9. This, Sambandar himself 
mentions in the hymns?'. St. Appar also says that he did not 
forget ‘to sing to music in Tamil'?, and Siva is pleased when 
devotees sing. Music was a part of worship?". The idea 
ofencouraging music and identifying music and other fine arts 
with Siva, and calling him as verily the fine arts and their 


eee 


28 vâram irandum varisaıyir pada — Cilappadikâram 3, 
line 136. 


29 PTV, Pt. I, pp. 32-33. 
30 arccanai páttéyákum — PP. 5. 70. 
31 Elisaiyay ISaippayanay — Sundarar, 7. 51. 10. 


32 kalaikkelàm porulày, 7. 59. 3. 
33 7.62. 8. 


34 1.11. Hi; 1. 5.115; 2.97 11; 3. 38. 11. 


35 tamilodisai pâdal marandariyen, 4. 1 16. 
36 4.5.4. 


37 pannár isaıkal avaikondu palarum öttum, 7. 52.6; 
also 3. 104. 11, 1. 38. 6. and 3. 9. 5. 
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meaning?? was in marked contrast to the then prevalent outlook 
of the Jainism wbich was critical of aesthetic pleasures?? and 
viewed them as corruption of soul. 


The Tevaram hymns breathe a spirit of unqualified piety 
and devotions Nothing seems dearer to God than the devotion 
of the devotee Even if one does not havea fine voice nor 
knows the art of music, one’s devotion is enough to 
please Siva ‘9  One's heart melts when one prays to Sivat!. 
Tirumüiar also insists upon love as the basts of worship. 
Even if one burns one's bone as fuel and fries one’s flesh 
one cannot reach God. He showers his Grace only upon those 
who melt with the love for him**. ‘Contemplate bim by 
being ‘one’ with him’’, says Appar, ‘‘and you ‘are free from 
bondage’’*8. And Sundaramürti lists the lives of the saints who 
worshipped Siva in unique. contemplation‘. 


These samayâcâryars came to re-establish Satvism, conceived 
as the very core of the Vedic religion, as it was eclipsed by 
the growing influence of the non-Vedic faiths. Jainism and 
Buddhism. Cökkilâr mentions that Sambandar ‘‘was born so 
that rhe Vedic faith might blossom again, the Saivaite religion 
might re-emerge aud the traditional line of devotees respected*?' ". 





38 palkalaiyin porulé, 7 69. 10, and palkalaiyin porulalé, 7. 
6. 


39 Cf. pâlıyurai völanıkar pâlamanar cülumudalàlarumunara, 
ēlmisai yâlınmoli élaiyaval valum irai, 7. 67 10. 

40 kölai midarâkak kavikolumilaváka i$ai küğum vakaiyàl 
&lai adiyârkal cona conmakilum i$an, 1. 71.1. 

41 5.75. 9 

42 TM 259. 

43 onriirundupipaiminkal nundamakku ügamillai, 4. 81. 2. 


44 The whole of Tiruttondattokai speaks this. 


45 op.cit. 
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So were the other preceptors borot. The revival of the Saiva 
faith meant a revival of the Vedic orthodoxy ^ Sambandar 
mentions that the sacred fire was tended by the Brahminst!, 
and they recited the Vedasi? And he helped his father perform 
the yagüa (sacnfice)'P. Besides he asked his father to make the 
other vedic scholars of Sikali also to perform the sacrifice 
with the money he got from the Lord at Tiruvàvaduturai?? '* 


In order to emphasise the importance of the Vedas these 
masters maintained. that the Vedas were the words of Siva. 
This is one of the basic tenets of the Saiva Siddbànta system. 
Siva revealed the Vedas aud their auxiliary disciplines (angas)?!. 
Through them Siva has given out the method of worship and 





46 ante, p.22. 
47 1.801, 3.1223,4; 1.6 t. 
48 16.1. 


49 vélvi ceyvadanukkâvadâkiya kâlam vandanaivura - PP. 
28.422. 


50 âdimâmarai vidiyipàl àá:iucül véni. nâdanârai murnàkavé 
puriyu nalvélvi, tidu niüganir ceyyavum tirukkalumalattu véda- 
védiyar anaivarum ceyyavum mikumâl - ibid, 429; Appar’s fast 
demanding the re-establishment of worship etc. in the temple 
which was concealed by the local Jains (PP. 21295.99) and 
Sundarar asking Lord Siva for money so that he would feed 
the devotees during festival at Tıruvârür (PP. 29.46.51) can 
be quoted as instances in the lives of these two saints, of 
their attempts to re-establish the Saivism. 


31 1.131.7, 3.120, 2.84.10, 2.114.2, 2.118 6, 3.23 6, 2.66. 
and 1.1002. 
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life?*?. The meaning of the Vedas is Siva Himself??, as the ultimate 
knowledge is only Siva. The Vedic worship is called the 
*maraivalakkam'5* and 'Vaidikam'*5. 


Vedic recital was one of the forms of worship. St. 
Sambandar mentions this in various places?*. Sundaramirti 
immortalised the saint who attained the Feet of the Lord 
by reciting the Sri Rudra of the Yajurvéda*" 


Devotion to Siva is stressed. So also wearing of the 
Rudrâkşa and the sacred ash is emphasised. The sacred ash 
1s itself the mantra, it is found on the bodies of the celes 
tials also; ıt 1s beautiful and is to be worshipped ; it is 
nothing but the tantra (àgamas); it is Lord Siva's gift.58 
DRM EUREN Ve ilç kn PM UR 

59 vödamödum virisadai annalar, 5 14 9: padmar sámavedam, 
4 27.2; védagitam muraiyodum valla... midarar, 4,8.8, ödinâr 
védam vâyâl, 4.22 5; nânmaraiyodârangam navinranavar, 6.10 6, 
10; ahngaügalum marainangudan virittan, 7.71.3; marainângum 
virittukandir, 725 4; védam tan virittóda vallanai, 7.61.7: 
angamum nànmaraiyum arulcey...mangayor kürudaiyàn, 1.108 4; 
Even the Vaisnavaites accept that the Vedas were the words 
of Sıva - rrukkilaógu trumolivay endölisar, Tirumangai Alvar, 
Periyatırumolı, 668. 


53 âranapporul, 5 68. 2, 5.81 2; vödattin porul, 4. 64.1; 
maraipporulum âyinân, 6 49. 1. 


54 maraivalakkam tlada mapavikal, 3. 108, 3. 
55 vaidikattm valiyolukada, 3. 108. 2. 

56 2 34.9, 2.14 5, 3. 59. 2 and 2. 75. 8. 

57 uruttira pasupati, 7. 39. 3; also PP. 17.9. 


58 2.66.1. This whole decad speaks of the glory of the 
holy ash. 
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It is Para itself??.. It is capable of giving the Release ; it is the 
truth?! ; it is capable of destroying all attachmeni?!; If any- 
body, who ever he is, has put on this scared ash he should 
be respected? ; for Sıva has  besmeared himself with the 
holy ash®*. If one does not wear this he is born only to 
suffer from all diseases and die, and the death is also only 
to make him born once again®*. For the holy ash can kill 
vinai as well as the disease?5. The greatness of the scared 
ash is maintained by St. Sundaramürti in his Tiruttondattokai. 
He calls himself the servant of the devotees who have 
besmeared themselves fully with ash*5. 


As the sacred ash, the five-lettered mantra (pancâkşara) 
is also very important. Tt is the Vedasand it isthe mantra 
to be chanted by the Brahmins during the Sandhis (dawn and dusk)?" 
For it is the mantra which brings near the Feet of the Lord, 
which Brahma and Visnu are unable to sec®8. Pancâkşara is the 
refuge ş it ıs the ornament for the tongue; it kills all sins; 





59 parâvanam âvadu niçu, 2. 66. 8 

60 2. 66. 3. 

61 2. 66. 5. 

62 6. 61. 3. 

63 vennirmu möniyâpai, 6 80.3. 

64 6.95 6 

65 niyanıyapperrâl vendarum vinaiyum nóyum, 4, 77. 4. 
66 muluniru püsiya munivarkkum  adiyén, 7. 39 10. 


67 cendalal ómbiya cemmai védiyarkku, andiyul mandiram 
aficeluttume, 3 22. 2. 


68 3.22. 9. 
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it is the path for those who want to attain knowledge. For 
it is the real knowledge, the education’, and ıt sets at naught 
dark destiny™. Even if one does not possess any other quality, 
God will come to him if he chants the Pancâkşara”?. St. Sundara- 
mürti also devotes the whole of one padikam (decad) to stress 
the importance and the greatness of the Pancáksara??. For the 
Pancáksara is the essence of the four Vedas'* Sundarar mentions 
that this mantra is to be recited in the morning. noon and 
the evemng'5. It is to be remembered and chanted so well 
that even if the individual forgets it for the moment the 
tongue will automatically chant the same'*. Following St. 
Sundarar closely, Nambiàndàrnambi and Cékkilar mention that 
Anàyanàyanàr played the holy Pancáksara on the flute while 
grazing the cows". 


So also the Tövâram authors describe the other methods 
of worship. The Brahmins of Tillai chanted the Vedas, lit the 


pte ae Es Ee Er eS ae 


69 4.11. The whole decad speaks of the greatness of the 
holy mantra. 


70 5.90 2. 

71 5. 43. 6. 

72 5. 60.1; 6. 64. 9. 
73 7. 48. 

74 3.49.1. 


75 andiyum nanpakalum afcupadam colli, 7. 83. 1. 


76 nan marakkinum collumnà namaccivâyavö, 7. 48. 1-11; 
The concrete and modern example of this was Mahatma Gandhi 
who even at the time of death chanted ‘Ram’. 


77 tüyavan pâdam todarndu  tolcir tulaiyâr paravum, 
11. 35. 15; tiruválan eluttaficum ... vilaittâr, 12. 14. 26; aficeluttin 
isai peruka - ibid. 27. 
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sacred fire and worshipped Siva.” The worship is to be done 
with flowers and five things (4naficu) available from the cow, 
viz, the milk, the curd, the ghee, the urine and the dung.” 
Water is of course the most important for worship.9 Whoever 
places a flower on a Siva linga is blessed and his sins are 
washed away*!. Worship does not mean worshipping Siva alone. 
Cleaning the temple, decorating it, weaving garlands, ete. 
also form parts of worship??. The people who worship regularly 
in the temple have also been included by St. Sundaramürti in 
his list of devotees He says “I am the servant of those 


who worship Siva in the temple three times a day by touching 
His Holy mage’ 53, 


These devotees are to be considered as Siva Himself and 
they must be served. It is the main idea running through 
the eleven poems of Tiruttondattokai®+ Viranmindar was 
renowned for his devotion and worship of devotees??. He dared 
ostracizing St. Sundaramürti for the latter did not pay his 
respects to the Saivaite devotees who were assembled in the 
Mantapa of the temple at Tiruvarür*^, This eventually proved 
the occasion for Tiruttondattokaı of Sundarar. Respecting the 
devotees, worshipping them as Siva Himself and meeting with 
their demands were considered religious duties. The whole of 
Periyapuranam illustrates this point. St. Sambandar visited the 





78 1.80.1; 1.6 1. 

79 4.41.2; 4.65.6: 4.9 7; 7.5.1; 7.22.2,8 and 7.30.3. 
80 4.62.8. 

81 5.54.4, 8, 9. 

82 6.31.3. 

83 muppódum tirumeni tinduvárkkadiyén, 7.39.10. 

84 Sundarar, 7.39. 

85 meyppattarkal par parivudaiyâr - PP 6.4. 

86 ibid. 7. 
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shrines with a band of devotees. He says that feeding the devotees 
must be the aim of one’s life", St. Sambandar and St Appar 
moved with devotees®’. The devotees are so great that they are 
worshipped by the celestials??. There is nothing impossible for the 
servants of the devotees of Siva??, Foreven their karma is conquered?!. 
It is considered the greatest privilege and merit (punya) to become 
the servant of the servants of Siva??. St. Appar says his prayer 
js that he should besmear himself with the dust of the feet 
of the devotees??. The devotees are great because they medi- 
tate on Siva, while sitting. sleeping and walking?*. St. Sundarar 
calls himself the bond servant of the devotees. The whole of 
Tiruttondattokai speaks of this. The conception of Tondar 
(adiyar) is peculiar to Sundarar and the cult of worshipping 
and venerating (not merely adoring) the devotee may be said 
to become an integral part of Saiva Siddbânta since the time 
of Sundarar. Thereby he may be said to espouse abandoning 
of castes and differences in community of all those who 
worship Lord Siva. to whatever caste or community they may 
SEND a ŞE MERC SNMP prac PES M 
87 uruttirappal kanattarkku attittal, 247; 1; arundavarkal 
tuyppanavum, 2.472; also manninir pirandâr perum  payan 
madicüdum annalâr adiyâr tamai amudu ceyvittal —PP, 28.1087. 


88 PP. 21. 180, 261 ; 28. 648. 
89 valankolvarai vânör valankolvaré, 5. 80. 10. 
90 udaiyàn adiyâr adiyOngatku ariyadunde, 4. 94. 3. 
91 adiulankelvàr tamai ulankolvâr vinai âsarumö, 3 111.2 
92 tondarkkuttondaram punniyame, 4. 101. 1; The whole 
decad speaks of the greataess of the devotees. 

93 tondadiya tondaradippodi nirum, 4. 111. 7 ; The same idea 
is expressed by Kulasékara Alvar, tondaradippodi ada nam 
peril Gaügai nir kudaindu âğum vötkai ennávadé — Töttaruntiral,2. 


94 enni irundu kıdandum  nadandum annalepa ninaivâr, 


7. 11. 2. 
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belong. He creates a democracy of Bhaktas, a democracy for 
al times and claimes®5. This we find in the conception of 
“appâlum adiccáarndar. “Cékkilar takes (this) as referring to 
the lovers of God beyond the limits of the Tamil country 
and those who might have lived before and after the age of 
Arürar (Sundarar) thus conceiving a democratic family of the 
lovers of God in the whole universe and of all times99”, 
And the inclusion of Sâkkiya nâyanâr (a Buddhist) as one of 
the 63 devotees amply shows that the family or community is 
not restricted even in the name of religion. Those belonging. 
to other faiths too, if they can conceivably worship the Lord, 
are members of the community of Tondars. This is the 
basis of the catholic outlook of the Saivaites. They consider 
it was Lord Siva who created all the religions of the world?5, 
As such one need not decry the other faith for finally that 
faith also reaches the devotees(of that faith) to the feet of 
Lord Siva. And this forms the basis of the Saiva Siddhântic 


declaration that whatever faith you follow our Lord Siva 
appears there as the god of that faith99”. 





95 Cf Dorai Rangaswami, M A., The Religion and 
Philosophy of Tevaram, Book If, 1959, pp. 1091-2. 

96 ibid, p. 1066. 

97 PP.34 


98 aru samayangatkoru talaivan, 1. 131. 1; aru Samayam 
Odiyum unarndum ula dévar tola ninrarul cey oruvan, 3.71, 10; 
munpam iruminru samayangalavaiyàkip — pinnaiyarul ceyda- 
piraiyâlan, 2.29. 5; aruvakaiccamayamvaittar, 4. 33. 6; samaya- 
Mavai àrinukkum talaivan tan kan, 6. 65. 7; vini vila arivinârkal 
véroru samayam ceydu erivinâr connarénum embirâr körradâkum, 
4.60.9; vevvéráy irumünru samayamâkippukkânai, 6. 50. 7; 
arivinâlmikka aruvakaiccamayam avvavarkkááge árarul purindu, 
7. 55.9; samayangalın nambi, 7. 63. 6. 

99 yâdoru deyvam kondir atteyavamâki 


yangé mâdoru 
pâkanâ; tam varuvar — S. S. S. 115. 
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Of the three authors of Tövâram St. Tirufiana Sambandar 
is the most venerated one. Nambi Arūrar (Sundarar) calls 
him ‘embiran Sambandan' (our leader) This seems to suggest 
that Sundaramürti thinks of Sambandar as the leader of the 
Devout, singing hymns in praise of God. He says he repeats 
what St. Sambandar and St. Appar have said.before!?, St. 
Sambandar is said to have sung the ‘written Vedas’ (eludumarai) 
as opposed to the unwritten Vedas ($ruti)'?!, He calls himself 
as,one whose utterances are indeed tbe Vedas!?", and one who 
is an expert in the Vedas'??. And his hymns are nothing but 
the Vedas194, His words indicate the divine path??5. And bis 
words are the words of Siva Himself?°*. Soit isin the fitness 
of things that St. Sambandar's works found place in the beginning 
of the canonical literature 


Appar (St Tirunàvukkarasar) was the senior contemporary 
of St. Sambandar. He was converted to Saivism by the Grace 
of the Lord. As such his poetry is one of feeling; it is 
simple, fresh and spontaneous. His was a life of utter devo- 
tion and we can hardly find anywhere else in the world such 
an instance of self-denial carried to a point of total identifi- 
cation of ones own interest with that of the object of love 





100 nalligai fanasambandanum  návinukkararyanum pâdiya 
narramil mâlai collryavé colli, 7. 67. 5. 

101 vandamilàl eludumarai molinda piran — PP. 21. 180. 

102 mannıya cir marainàvan, ... Sambandan, 1. 130. 11; celu 
maraıkal payilu nàvan, 1 132.11; celumarainirai nâvan, 2. 110. Il. 

103 nânmarai valla fidna sambandan, 3. i. 11- 

104 marai valarum tamılmâlai,2 67. 11; marai ilangu tamil. 
1. 61. 11. 

105 sambandan uraiceyda tiruneriya tamil 1.1. 11. — 


106 enadurai tanaduraiyaka, 1.76.1: 
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as in the life of Tirunâvukkarasar!97. As Appar was converted 
to Saivism from Jainism, his work carries more weight in sing- 
ing the glory of Siva and to Him. 


St. Sundaramürti was married, and yet was not bound 
by it. His spirit hovered above worldly concerns and desires. 
As he was a friend of Lord Siva, which Siva Himself acknow- 
ledges'??, he was confident that Lord Siva wil! stand by him 
and his words As it was mentioned earlier he was the first 
biographer of the Saints and conceived the idea of the commu- 
nity of devotees. It may be said that his ideas later on 


developed into the rules prescribing the community life of the 
devotees. 


Seeds of Saiva Siddhânta Philosophy : 


Both the Vedas and the Agamas are accepted as having 
been revealed by Lord Siva. This is one of the basic tenets 
of the Saiva Siddhanta philosophy. The Tévaram authors have 
mentioned this fact!'?. So also they have said about the three 
realities of this system, viz, Pati, Pa$u and PaSam. Pati is 
Lord Siva and He is eternal; Pau is with ânava (Bond) 
which is beginninglessly connected with the soul???. Anava is 
intrinsic to the soul and it is not created (vilaiyâdador 
parısil) ; Pasa vedanai is Karma; and the third is a luminous 





107 Povniah, V, The Saiva Siddhanta Theory of Know- 
ledge, 1952, p. 47. 


108 tölamai aka unakku nammaittandanam — PP. 5.127. 

109 aran âgamam, 3. 79. 6 ; âgamaccelvanâr, 3. 57. 10; andar 
tamakkaka àgamanül moliyum ádiyai, 7.84.8; agamangal 
arivar ... uttamane, 7. 100. 8; agama şilarkkarul nalkum perumáne, 
7.96. 6 


119 vilaiyadador parisil varu pasu pasa védanai ontalaiyayina, 
1.12.3; aruvinai, 1. 5. 7 ; 1. 19. 9 : 1. 60. 2. 
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bond (Ontalai), i. e, maya, which provides scope for the 
soul to desire, to know and act. The bond known as 
*pásavinai' ıs also mentioned!!?. As it is difficult and trying 
it is called the paSavalvinai?**. It is the primordial original vinai 
(Bond)!13, The Tévaram authors make use of the word malam+** 
for ânava. St Sundaramürti speaks of it as kattu (Bond)***. 
According to the doctrine of Saiva Siddhánta!!5 Bondage isincident 
10 Ignorance and it 1s dispelled by knowledge (light) as sun dispels 
darkness, and that is Release. Knowledge of Siva is the real know- 
ledge and that is obtained only through His Grace. The Teváram 
authors called this ignorance 'irul' (darkness) that causes the defect 
(bondage)??? Lord Siva through His Grace dispels this Ignorance 
and that is known as the ‘Olinery’ (the path of light)!18. Once 
this light is on, the soul is able to perceive the Lord and 
this is only through His grace!'?. As Siva 1s the Lord of the 





iil paSavinai, l. 93. 4. 
112 2.25.3. 
113 mmunnaiya muda! viņai, 3 84. 6. 


114 iluku malam aliyumvakai, 3. 67 12; malam aruvakai 
manam ninaitarum, 1 22 4; nammalam aruppar polum, 4. 70.7 ; 
malam tangiya paSappirappu. 7. 82. 6. 

115 kattu mayakkam aruttavar, 7 10. 7. 

li6 Aüfânattâl uruvadu bandam ; ajifianam vidappandamaru 
muttiyakum ... iraivanadi fianamé fianamenbar — S. S. S., 279, 

117 ünattirul nifgida véndil üânapporul kondadi pönum - 
1.38.3, nunna.ivàl valipâdu ceyyum kaludaiyan - 1.5.4; fdnattal 
toluvàrkal tolakkandu fânattây una: nànum toluvané - 5 91.3; 
irulara mókkamáttákkottaiyen - 4 69.1; irultaru tunbappadala 
maraippa arultaru aiyaran adittalamé - 4.92.4. 


118 nalvarkkolinert kâttinai - 1-128, limes 8 and 9. 


119 avanarulé kannâkakkânin allàl ıppadiyam...kâttonâdi - 
6.97.10; kânbâr år kanpudalé ni kàáttákkale - 6.95.3. 


38 


Souls (pa$u) He is called Pasupati!29. So itcan be seen that 
the terminology Pati. Pa$u and Pàéa,'?* which is used in the 
later Saiva Siddhanta Sâstras, was current coin at the time of 
Tévàram hymns. 


The most important conception of Siva in the Saiva 
Siddhânta is that He is apart from, one with and co-eval with 
the soul, all at ouce. To use the later terminology of Saiva 
Siddbánta, God is one (in immenance), different (being transcen- 
dent) and along with (co-evally existent) the world of souls. 
This is the advajta relationship. This is explained with the 
help of a simile that the relationship of God with the indivi- 
dual souls is like that of the letter ‘a’ with other letters. 
For the first time we find this example in the pre-Christian 
work, Tirukkurali?. The beauty and the significance of this 
simile has been appreciated by the Tövâram authors and they 
have retained the same in their works!?3. St, Sambandar deals 
with this concept separately also. He says ‘Lord Siva is the 
end and the beginning of all, He is both male and female; 
He is the three qualities (Sattva, Rajas and Tamas) He is 
the four vedas; He is the five elements, the six tastes, the 
Seven musical notes, the eight directions; He isone with all 
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120 pa$upati tànàm - 1.76.3. 


121 pâsamadaruttu - 3 79 10. 
122 akara mudala eluttellàm àdi pakavan mudar;é ulagu - I.1. 


123 akara mudalânai - 1.88.5; ânattin munnelutiady ninràr 
pölum - 628.1; akara mudalin eluttâki ninrày - 7.37; The 
Bhagawad Gita also speaks in the same way. aksaranam 
akârösmi - 10.33. 
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these (co-existing) and also separate from these!?*. This speaks 
of the Advaita relationship between God and the individual 
soul. 


This conception of non-duai relationship of God under- 
lines also the other idea that God has eight forms??*. All 
things that exist — the moving and the unmoving, the sentient 
and the insentient — are nothing but His forms — the five 
elements, the two lights (the sun and the moon) aud the 
agent — doer (the soul)128 —these constitute comprehensively the 
form ofthe Divine. Here it is useful to anticipate the immense 
significance of this concept for the religion and ethics of 
Saiva Siddbànta. As Vàyaviya Samhita describes it'?" the eighth 
mürta is the individual self129 which is itself pervasive of the 
—————————— 

124 irày mudalonrây ........ vérày udan  ànànidam vilim 
milalaiye - 1.11.2; The first of the Meykanda $ástra writers to 
have seized this as the aptest interpretation of the advaita of 
the Upanisads is the author of Tirukkalirruppadiyâr (Stauza 
86). Meykandâr, Arulnandi and Umâpati also follow him. 

125  Attamürti - 2. 117 8; attamurtiyané - 3. 51.4; ettam 
tirumürti - 2 39.3; ettisainda mürti - 3.52 2; attamürti - 4.78.10; 
5.5 1,6.; 5.103, 5 49 8; 5.5410; attamâ uruvinàne - 4.57.3; 
etturuva mürtiyàm - 6.15.9; attamürttiyai - 7.59 2; attan - 7.30.3; 
For reference to eight forms in Tiruvacagam ste mfra. p. 43. 

126 1.53.2; 2102.5; 1.11.4; 248 3; 3.105.7; 4.63.7; 6.94.1; 
4.481; 5.96.8; 6.46.1; 4 54.8; 6.50.1; 6.75.1; 6.4 3; 7.9.3; 
7.27 8; 7 40.4; 7 63.3; lt may be recalled here that Manimékalai 
mentions the eight forms of Siva, for the first time. (27: 
lines 86-95) op. cit. 

127 vâyu sankitai, pafica piramma  vatta mürttam uraitta 
attiyâyam, 8 ff. 

128 Mânikkavâcakar terms it ‘maindan’ - Tıruvâcakam, 
Tiruttonokkam, 5. 
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seven other forms. Sivam pervades the jiva which pervades 
all elements and the sun and moon. This is the underlying 
doctrine of advaita. There is also an ethical lesson derived 
from the doctrine If the entire world is the form of Siva it 
behoves us to be loving and kind toward not merely other 
fellowmen but all forms of life. To cause harm to or hurt a 
creature is sacrilege. To love and show compassion to others 
on the other hand is a species of divine worship. 


The eighth Tirumurai is by St. Mânikkavâcakar, the fourth 
samayâcâryar and includes two books, Tiruvacakam and Tiruk- 
kovaiyâr. Here we shall take up Tiruvacakam!29, 


*No one has seen so far anybody who sheds tears after 
reading the Vedas; but if Tiruvacakam is recited people are 
moved and tears flow from their eyes" so says Sivaprakâfa 





129 Umâpati, the author of Tırumuraikanda purànam, does 
not mention Tirukkovaiyar along with Tiruvâcakam, as the 
eighth Tirumurai (stanza 26; See also IV. Part II, p- 276). Though 
there is a popular belief that Kovai always goes with Tiruvâ- 
cakam, the fact that it is not studied religiously along with 
the other Tirumurais will show that it was and ıs being 
treated as a separate work. And the venbâ “tövar kuralum 
tirunan mapai mudivium ..' calls them Kövai Tiruvâcakam 
which gives room to say’ Kóvai and Tiruvacakam’. 


Tirukkövaiyar is the biggest work of its kind. ‘If 
there is any doubt refer to Tolkâppiyam, Tirukkural and 
Tirukkövaiyâr. If you do not find in one of these then go 
to the Sanskrit works, a venbà in Hakkanakkotta says so and 
thus enables us to know the greatness of this work. This 
also speaks of Saiva Siddhànta tenets. 


Its subject matter is 
Akapporu! (Subjective). 


4l 


Swamikal (18th century) to show the greatness of this work**°, 
St. Manikkavacakar 1s known as 'aludu adi adainda anbar (one 
who reached the Holy feet by weeping)?!!. 


Manikkavacakar’s life is taken to represent the stage of 
jüàna in the fourfold scheme as he was instructed by Siva 
Himself in the form of a master (guru)*??. We find the tenets 








130 védam ödın vilinir perukki, neficam  nekkuruki nirpavark 
kânkilam, Tiruvâcakam  ingorukálódil karungal manamum 
karaindukak kangal todu mana; köniyir curandu nirpáya - 
Nâlvar nânmani màlai, verse l. 


131 He speaks of it in his work. “meytân arumbi vidir 
vidirttu ... kannir tatumbi vedumbi - TV. Tiruccatakam, 1; vidi 
vaykkéttalumé vimmi vimmi meymmarandu - Tiruvembavai, 1 ; 
padikkacindullam ulnekkuruka -ibid4 Tenna enna munnam 
ticér melukoppây - Ibid, 7. nirorukâlöva nedun târaı kanpanippa, 
Ibid, 15; tolukaıyar alukaiyar tuvalkaiyar - Tiruppalliyelucci, 4. 
Corinda kannir coriyavunnir urömaf cilırppa - Punarccippattu, 
6; kandankanaiyak kannir aruvipâya - Ibid, 7. nakkum aludum 
toludum vâltti - Ibid, 8. Karunaiyé nökkık kacindulam urukik 
kalandu nan valu mârariyön - valappattu, 7; St. Sambandar also 
mentions weeping while praying; iSaipâda vimmi alumâru vallâr - 
220.1; aludurrürum adiyárkal - 2.61.6; kâdalâkıkkacindukannir 
malgi öduvâr - 3.49.1; also 2.20.1; 3.93.5; 2.534, 23911; etc., 
St. Appar - 521 8; mikka anbödaluvar - 4.92.5. 


132 This does not mean that the other Samayâcâryars did 
not belong to this path or stage. The later $ástras said that 
the Lord appears in the form of a preceptor when the two- 
fold karma is egualızed. As it was clear in the case of 
Mánikkavá:akar the tradition calls this the Jüâna marga. As 
St. Sambandar puts it, there 1s no prescribed method for Siva 
to mitate His devotees (âtpâlavarkkarulum vangamum 
âdımânbum kétpan pukil alavillaı kılakkavöndâ, 3. 54 4.) 
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of Saiva Siddhanta philosophy more in Tiruvâcakam than in the 
Tévaram. 


Mânikkavâcakar makes mention of the àgamas. He says 
Lord Siva revealed the A4gamas**? and He is Himself the 
gamas.!?* He makes Himself near in and as the âçama"55, 


The poet mentions the three malas (Bonds),!?9 and that 
Siva rends these bonds197. Heeven refers more specifically to 
five malas!35. Pa$u and Pasa are also mentioned. Pa&u is pau 
because it is bound by pasa. When pâ&a is removed, the 
pa$utva of the self is also removed. Mânikkavâcakar put this 





133 mannumàmalai — conna  àgamam törruvittaruliyum — 
Kirttittiruvakaval, lines 9 and 10; marravai tammai ... aimmu- 
kangalar panittaruliyum — ibid , lines 19 and 20. 


134 ágama maki ninrannippân — Sıvapurânam, line 4. 


135 ibid. 


136 mummalangal pâyum  kalukkdai — Tivuttasafgam, 4; 
mayakkam âyadör mummalappalavalvinai — Tirukkalukkun- 
rappdikam, 7. 


137 mülamâkiya mummalam arukkum tüya meni — Kirttit- 
tiruvakaval, line 111; ulla malam münrum maya ukuperundén — 
Pandâyanânmarai, 2; mummai malam  aruvittu mudalaya 
mudalvan — Accoppadikam, 9; cittamalam aruvittuc cıvamâkki 
enaıyânda attan — ibid.,2; mayakka mâyadör mummalappala 
valvinai — Tirukkalukkunrappadikam, 7.. 


138 malaügal aindâr culalvan — Nittal vinnappam 29 ; Arul- 


nandi and Umâpati following him define the nature of five 
bonds (S. S. S. 177 and SP 32, respectively). 
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beautifully as both the pau and Pasa are moved by Sıva and Grace 
isshowered!?? The threefold relation of immanence, transcendence 
and the co-functioning in which stands Siva to the individual 
soul also finds supportin the Tiruvacakam. He is there beneath 
and above in everything like the oil ın the seasamum'*?. He 
is the sky, the water, the earth, the fire and the air and yet 
He is not they!*!. Heisthe male, the female, the eunuch, the 
Sky, the earth; He is one with all these and of course separate 
from them!“?, He forms a part ofthe souls and suffers and at 
the same time He is different from them***. Heis not any one 
thing and there is nothing without Him'^*. Mânıkkavâcakar 
speaks of the eight forms of Siva also. He says the one 
distributed Himself and became the earth, Water, fire, air, sky, 
the sun, the moon and the agent-doer (soul) He became 
the seven worlds and the ten directions? *?.  Manikkavacakar uses 
the expression ‘oruvan’ (the one) to mean Siva, the Supreme 





139 pasu pá$am aruttaruli - Kandapattu, 7. 


140 nallum kilulum mölulum yàvulum ellum enneyum pöl 
ninra iSané - Tiruccadakam, 46. 

141 niranda âkâyam nir nilamti kâlây avai allaiyây-K öyirrirnp- 
padıkam, 6. 

142 pennâki öânâki aliyâyp pirangolicér vinnâki mannâki 
ittanaiyum véraki - Tiruvembâvai, 18; and also Arivuruttal, 5; 

143 Pittane ellà uyirumayttalaittup pilattu — avaiallaiyày 
nirkum ettané - Pidittapattu, 8. 


t 
144 on uni allai angi onrillai - Köyirriruppadıkam, 7. 


145 nilan nir ... tam oruvanumé palavâki minrava - Tiru- 
ttönökkam, 5. For the details of astamürttam (eight forms) 


see ante, P. 38 ff. 
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Being. This ‘oruvan’ has been used in this sense by Nammâlvâr 
also'**. This ‘oruvan’ can as well mean ‘the Inequalled'. 


The mala (Bond) binds the «oul and this bondage causes 
Ignorance. This bondage is beginninglessly there and Lord 
Siva removes this and enables the soul to know the truth?47. 


In bondage the self identifies itself with mala; and in 
Release it is one with Pati. The nature of Pagu and the 
influence of pá$a are lost and the soul becomes Siva, as it 
were. This, Manikkavacakar explains fully in Tıruvâcakam. 
He makes use of the expression ‘Siva makki’ +48 (transforming 
one into Siva) to explain this. This transformation is preceded 
by two other steps. Lord indicates the patli of devotion, thus 
removes the viņai, which ends in the cutting asunder the 
malam and this leads to Sivam'*?. Siva gives Himself to have 


the self’ 5°, 
SM NR 


146 oruvan enru ötta  ninra nalirmadiccadaiyan — engö - 
Tiruvâymoli, 3,4 8; Tiromülar Says, onré. kulamum  oruvané 
tévanum - TM 2066. 


14" valvinaiyén tannai maraindida müdiya maya irulai - 
Sivapurânam, lines 50.1; ennudai irulai ératturandum - Kirttit- 
tiruvakaval, line 6; afifidnam tannai akalvikkum nallarivé - Siva- 
puránam, line 64; kalivil karunaiyaik kâttık kadiyavinai akarrip 
pala malam pairaruttu àndavan - Tiruppàndippadikam, 8; pà$aver 
arukkum palam porul tannaı - Pidittapattu, 7. Tirukkovaiyâr 
also mentions this: pâsattalaı yaruttu ándukonàn, verse 115. 


148 cittamalam aruvittuccivamakki enaiyânda-Accöpadikam, 1 


149 pattinerj arivittup palavinaikal párum vannam, cittamalam 
arivittu - ibid. vâgivinaı malamaruttu vànkarunai tandanai- 
Kandapattu, 9. kalivil karunaiyaikattik kadiyavinai akarrip 
palamalam parrarut tandavan - Tiruppandippadikam, 8. 


190 tandadunrannaik kondadenrannai - Köyil Tiruppadikam, 
10, and tannaittanda ennâramudaj - Punarccippattu, 1. 
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Mânikkavâcakar mentions 'vinaioppu', which is a contri- 
bution of the àgamas!5?. So also his references to his having 
been initiated by Lord Siva prove to be good examples of 
*sattinipâdam' (descent of Grace). The Tiruvacakam can be 
called the ‘Bible of Saivism'!53, 


The ninth Tirumurai, as already stated, is an anthology. 
The hymns of nine devotees are compiled in this work, These 
authors lived between the 9th and the 12th centuries A. D. This 
Tirumurai, largely, speaks of the greatness of Siva, His deeds 
pu the Bliss one enjoys when one devoutly prays to Lord 
iva. 


Lord Siva has no particular name, yet He is addressed with 
thousands of names**. Lord Siva is both Yoga and Bhoga, i. e., 





151 unakkiládador  vittumel vilaiyâmal envinai ottapin — 
Tirukkalukkunrappadikam, 1. 


152 avan enai âtkondarulinan kânga — Tiruvandappakudi, 
line 63. Siva nembirân ennai ândukondân — Tiruccadakam, 9. 
ennaini àtkondavannam tané — ibid., 24. kattaruttenai yàndu — 
ibid., 49. ennaiyum tan innarulâl ippiravi àtkondu inippiravamé 
kâttu—Tiruvammânai, 12; urunàm ariya andananày àándukondán— 
Tirutteilönam, 1; celvan pâridaip ^ padangal kâttippâsam 
aruttenai ânda — Kuyirpattu, 9 ; arunarakidai vilvadar koruppadu 
kinrönai attan ândutan adiyarir küttiya adısayam kandâmö — 
Adisayappattu, 4; The whole decad speaks of this only. 


153 It is quite certain that the influence of these poems in 
South India is like that of tbe Psalms among Christians, and 
that they have touched for generations the hearts ofthe vast 
majority of the Tamil speaking peoples — Pope, G.U., 
Tiruvàcagam, op- cit., p. XXIV. 


154 pörkal âyiramirâyiram pidarrum, verse 21. 
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both the means and the end!55, Siva has eight forms!5?. ‘He is the 
one and the only Lord; and [ do not recognise the existence 
of another” so says Céndanár'*?, Siva is easily accessible to 
the devotees:58. He is the beginning, the end and the endiess 
beginning'®®, He is an ascetic though remains with His consort, 19? 
He showered Grace upon Sambandar, who cured us of the 
disease of inveterate Karma and redeemed usi? 


This ninth Tirumurai speaks in the terminology of the 
later Saiva Siddhânta System. Karuvürttövar speaks of the old 
bondage and its removalU?,  Tiruvaliyamudanàr makes mention 
of ânava, the main bondage, and the other bonds: the soul 
is called pasu because it is with pasa; the saints and ascetics, 
who have grown out of pagutva by removing pasa, and the 
brahmins worship at the shrine of Tillai!ó3. He calls them mad 
who read the non-$aivaite works termed as *pa$u nul’ (Books 
only of human theme)!6:. 

——M iii. . 
155 uravâkiya yögamum bögamum ây, verse 23. Kambar, the 
author of Ràmáyanam in Tamil, uses the same expression to 
describe the union of Rama and Sita.  Onriya bógamum 
yögamum ottâr — Balakandam, Kadimanappadalam, 85. 


156 etturu viravi, verse 36. 

157 yöganâyakanai anri marronru mundena vunarkilen, 46. 
158 palaiyarâm tondarkkeliyarö, 94. 

159 mülamây, mudivày mudivilà mudalày, 121. 

160 mangaiyo dirundé yögu ceyvânai, 143. 


161 embanda valvinai nöytirt temaiyâlum sambandan 
atkondaruli, 188. 


...... 


162 munnaiyen pasa muluvadu makala, 119. 


163 pandapâsamelâm arap pa$upââam nikkiya panmunivarodu 
andanar vanangu maniyâr Tilai, 219. 


164 pasunül karkum piccarai, 43. 
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The same autbor mentions that Siva is everything; He is 
the night, the day; He is formless and with a formë. ‘He is the 
Lord; He is my refuge; He is the vital air that enables me to 
breathe; He is the Vedas; He is the earth, the sky and the sun’!**, 
says this author. 


Céndanar asserts that Saivism is the only divine path; and 
the wise think of nothing but the Supreme Lord Siva". He 
extols the greatness of the devotees. He says ‘I have become 
the slave of the devotees of Siva enshrined at Tiruvilimilalai, 
by besmearing myself with the dust under their feet?” . 


Tirumâlıkaittövar ın his Tiruvisaippà.speaks elaborately of 
Divine Grace. Lord Siva is one with the soul. By being insepar- 
ably one with the soul, He enables it to see, by Himself also 
Seeing it. This .is technically known as kanum upakaram 
(seeing Grace)!9?. The present author in all the eleven verses 
of this work describes Siva and His Grace with all possible 
epithets and appeals to Him to make him (the author) to sec, 
to speak and think in His way!7. This is union and surrender 





165 allâyppakalây aruvay uruvây ârâvamudây, 236. 


166 iraivanai enkaiyai ennulé uyirppâki nigra maraivanai 
mannum vinnumalivan’ cudarây malinda...iraiyai, 251. 


167 atteyvaneriyır civamaladavamum arıvar arivudaiyorc, 50. 


168 Tiruvilimilalaiyán —tiruvadinilarkilp — pukkunirpavartam 
ponnadikkamalap podiyanin dadimai pünden&, 51 & 55. 

169 arivânum tané arivippantané ... - Kâraikkâlammaiyâr, 
11.4.20. Appar speaks profusely of this: 4.25.3; 4.5.6; 5.93.8; 
4.75.3; etc. 

170 karudumâ karudö, 3; ninaiyuma ninaiyé, 11; vilambuma 


vilambé, 1, etc. 
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of the highest imaginable kind elaborated in Saiva Siddhânta 
under the heading of Siva Yogam?”!. 


Karuvirttévar refers to the hierarchy of religious faiths 
and says that Lord Siva was with him all the time and that 
he resides at Tiruvidaimarudür'??. 


Tirumandiram, the tenth Tirumurai, strikes a different 
note. The first nine and the eleventh Tirumurai are mystical 
outpourings; the twelfth is the biography of the saints. But 
the tenth does not belong to any of these types. Primarily 
it was written earlier than the rest; secondly it is metaphysical 
as well as mystical. Tirumülar, the author, calls his work an 
ágama!?3. Further he says “God created me only to speak of 
Him in Tamil'7*. By that he means that he is giving in Tamil 
the ‘words’ of Siva, viz., the Sivdgamas'’5. He lists, in the 
beginning, the contents of his work. “They are thirty upadösas, 
three hundred mantras and three thousand verses!79””, 


Tirumülar is among the earliest Siddhânta writers in Tamil 
to distinguish the Vedas and the àgamas alike divinely inspired 





171 Meykandar elaborates it in sutra no. 10; Umâpati 
describes it as ‘tanpani nittal' - SP. 71. 


172 pandamum  pinvum teriporutpanuval  padi valiccenru 


cenréric cindaiyum tanum kalandador kalavai ... Tiruvidaimarude, 
177. 


173 cindai ceydu àgamam ceppalurréné, 135. 


174 ennai vanraka iraivan padaittanan, tannai nanrákat tamil 
ceyyumáre, 152. 


175 ceppum Sivâgamam, 136. 


176 'FM. preface, p.20. 
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scripture, but the Vedas as ‘general’ and the àgamas as ‘specific’ +77. 
In keep'ng with the distinction Arulnaudi says, "there are only 
two works, the Vedas and the âgamas; all other works are based on 
these two. Of these two the Vedas are ‘general’ and the 
âgamas ‘specific’. The Sıvâgamas reveal the inner core of the 
Vedanta ; and itis the Siddhanta. Other works which speak 
of tbe rest of the contents of the Vedas are only *pürva paksa’. 
So it can be said that the âgamas are more or less a Commentary 
on the Vedas!78” 


Tirumülar speaks of the greatness of the Vedas'”9, and 
also that of the àgamas!99. The Saiva Siddhânta system accepts 
the Vedas and the âgamas as authority. All the Saiva schools 
for that matter, accept these two authorities. What are these 
âgamas ? The etymology of the word ‘agama’ meaning ‘that 
which has come from’ also suggests that âgamas are Revelation 
that have come from Siva's'. 
ie ee ee yu es 


177 Védamó dàgamam meyyâm iraivanaül, ódum poduvum 
cirappum enrullana, nàdan uraiavai  nàdil irandandam, pedama 
denbar periyork kabedame, 2358. 


178 S.S. S. 267 and its commentary by Sivaüána yogin. 
An old poem brings out the relationship of the Vedas ahd 
the àgamas, beautifully as follows: *védampaéu adanpal 
meyyagamam’. 


179 TM., verses 61—-67. 
180 ibid., 68—74. 


181 “'Agamam means that which has come from the Lord 
(irarvan); ʻā’ stands for the limit, nearness. and the tradition, 
‘gam’ means coming, going and realising. So this means that 
which has come from the Lord and that which gives the 


...Contd. 


‘ 
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Tirumülar is the first author to mention the word 
*Siddhàntam' 5? and compares and contrasts it with the *Védántam* 
1533 He mentions pati, pa$u and pà$a!5* and says all the three are 
eternal'^. He states that Siva has explained in the Suddha 
Saiva system (Saiva Siddhânta) the real nature of Pati, Pa$u 
and Pâsa, and the removal of pasa and pa$utva!89.  Tirumülar 
for the first time mentions the thirtysix tattvas!57, one of the 





meaning and realisation’? — Muttiniccayappörurai, 1946, pre- 
face, p. 25. There are scholars who believe that the etymology 
of the ‘agama’ only suggests that it has come from outside, 
1.e.,from another nationality, probably the Tamils or that it 
may even mean that the àgamas originally written in Tamil 
have been translated into Sanskrit — Ponniah, op. cit., p. 7. 


According to another interpretation ʻā’ is pasa, ‘ga’ is 
pasu and ‘ma’ is pati. Agama im this case deals with God, 
soul and matter which constitute the whole reality for the 
Siddhantin. According to yet another interpretation ʻā’ is 
Sivafána, ‘ga’ is moksa aud ‘ma’ is casting aside of mala — 
Paranjoti, V., Saiva Siddhanta, 1954, pp. 16 and 17. 


182 TM., 2329, 2331-32. 2343-44, 2346, 2354-56, 2361, 
,2363-65. 


183 ibid., 2329, 2331, 2343-44. 2346, 2354.56, 2361, 2363 
and 2365. 


184 ibid., 2366-67, 2369, 2371-74, 2380-84 and 159. 


185 patipasupaéam enappakar münrir patiyinaippdl paso 
pasamanadi, 159; arivarivenra arivumanadi, arivukkarivam 
patiyum anadi, arivinaikkattiya paSam anadi, arivu padiyir 
Pirapparundané, 2366. 


186 2374. 
187 2104. 
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basic concepts of the Siddhànta, and the three avasthas (kévala, 
sakala and $uddha)'58 and also what accounts for the avasthas, viz., 
malas, five in number!??. 


Tirumülar was comprehensive storehouse and we have 
reasons to believe that the samayâcâryars were acquainted with 
his work and used in their hymus certain expressions from 
Tirumandiram 99, 


Tirumandiram 1s unique in its form and content. The 
Janguage is simpler than the other works, but at the same 
time more difficult to follow than the rest. In the words of 
Ponniah, “It has puzzled and is puzzling many an intelligent 
readers; for it is full of riddles and the author tries to solve 
for us the riddle of existence by means of riddles.!?''' The 
greatest contribution of Tirumülar, besides giving the tenets of 
the Saiva Siddhànta system, is the mention of the àgamas, of 
their importance and the contents. The àgamas play a vital 
role in this system. For the first time in Tamil he enlists 
the àgamas. He says twentyeight âgamas were revealed by Siva 
to twentyeight celestials!??. He mentions the nine âgamas ou 
the basis of which he has arranged his work. They are 


ee 
188 2187, 2189, 2191, 2193-2200 and 2201-14. 
189 mârâmalam aindàn, 2121. 


190 DSSI, p.96. 


191 op.cit., p. 50. The whole section *maraiporutkürru' 
(verses 2826-95) is like this. 


192 TM., 68. 
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Karana, Kamika, Vira, Cinta (cintya) Vâtula, Vyâmala, 
Kâlöttara, Supra and Makuta!93, Saiva Siddhânta system accepts 
28 âgamas!9*. 


Tirumandiram is divided into nine sections: and each is 
called a *Tantra'!?5, 


The first ‘tantra’, based on Kâranâgama, gives an idea 
of the temporal nature of the body, youth, etc; it teaches 
the importance of virtue, humility, vegetarianism, learning and 
listening to the elders. 


The second ‘tantra’, on the basis of the Kamikagama, 
lists purânic tales, the pajicakrityas (the fivefold cosmic 
functions), the three types of people, viz., vififianakalar (with 
one mala), sakalar (with three malas) and piralayâkalar (with 
two malas), a classification which Saiva Siddhânta system 
propounds. 


The third ‘tantra’ (Virágamam) tells about yoga. The 
fourth one, based on the Cintagamam, speaks of the mantras, 
upâsanas and the cakras (mystic symbols). 





193 ibid., 73. Maraimalai adikal feels that this verse, 
besides various Others, is an interpolation, for Yàmala and 
Kalottara are not included in the twentyeight àgamas now 
available. He says that Kamika and Kárana speak of sculpture 
and not of Saiva Siddhânta, for Tirumülar himself Says that 
the twentyeight âgamas speak only Saiva Siddhànta which is 


a culmination of the Vedanta - Siddhànta truth — MVK, pp. 
349-51. 


194 Sarvajfiânöttarâgma, cited by Ponniah, op. Cite, Introduc- 
tion, p.2; also Paranjoti, V, op. cit., p. 16. 


195 Tantra itself means a scientific work ora chapter of à 
work. 
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The fifth section, on the basis of the Vátulügamam, 
discusses the various schools of Saivism'®®. The four paths 
(carya, kriya, yoga and jüàna)y?'", the four types of worship 
(sanmârga,  sahamüárga, satputramarga and dàsamárga)'?5, the 
four types of mukti (sáloka, sâmipa, sârüpa and sâyujya)!99 and 
‘sattinipadam’ (the descentef Grace) in four ways, viz, mandam, 
mandataram, tiviram and tivirataram???, 

The sixth ‘tantra? (Vyàmalágamam) tells or Sivaguru 
darisanam, üânam and Grace and other things connected with 
them ... It speaks of the 'triputhi' (the three factors of know- 
ledge, i. e., the knower, the kaown and the knowledge) also??!. 
It mentions the importance of tiruniru??? (the Sacred ash) and 
the appearánce ofthe devotees. 


The seventh chapter, based on the Kalottaragma, speaks 
of the six adhvas (paths), the six lingas (anda, pinda, sadagiva, 
Atma, jüàna and Sıva lingas)?, the tradition, the Grace’, the 








/ 
196 Verses 1394 — 1416. These have been "discussed earlier, 
ante, pp- 12 — 13. 


197 1417 — 49. 
198 1450 — 80. 
199 1481 — 87. 
200 1488 — 1502. 
201 1579 — 87. 


202 1637 — 39. 
203 1676-82. 


204 1683-1746. 
205 1761-82 and 1783-91. 
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various worships (worship of Siva, guru, mahévara - the 
devotees??5) and the greatness of the adiyárs?"" (devotees). Among 
other things it tells of the nature of pasu®°S, and the method 
of controlling the five senses?99. 


The eighth section (on the basis of the Supragama) 
speaks of the constitution of the body, the difference in 
avasthas?'? (both the five stages, viz , jágra, svapna, etc., and 
Kevala, sakala and $uddha). the three gunas?!, the details of 
pati, pa$u and pasa*!*, three padas - words?'3, (tat, tvam and 


asi), the three  turiyas*'* (pasuturiya, paraturiya and Siva 
turiya), etc. 


The last and the ninth ‘tantra’ based on the Makutagama, 
speaks about the guru, gurudarsana, samādhi, the pancâkşara 
(stüla, süksma and  atisüksma)?!5, the dances of Siva’, the 
dawn of knowledge?, Siva svarüpa dar$ana!? the samadhi of 





206 1792-1830. 
207 1831-46. 
208 1968-84. 
209 1993-2005. 
210 2103-2314. 
211 2257. 

212 2366-95. 
213 2398-2405. 
214 2427-34. 
215 2649-73. 
216 2674-2758. 
217 2678-2781. 
218 2812-20, 
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silence?!?, and the description of the devotees??? and praises of 
the Lord??!. This section has a subsection called the ‘marai- 
porutkürru' (the meaning of the Vedas) which is beyond the 
conception of the scholars even. 


St. Sundaramürtı calls Tirumülar ‘nampiran  Tirumülan' 
(the Lord of us all)?°?. In the same verse he mentions St. 
Tirufiànasambandar as ‘empiran sambandan' (the Lord of his 
line of school). This will show that Sundarar considered these 
two as his leaders, Tirumülar for the philosophical and mystical 
line of thought and Sambandar for the devotional line, ie ; 
of singing hymns in praise of Lord Siva. 


Tirumülar shows great concern to bring Siddhânta and 
Vedanta together and characterise their affinity and difference. 
What ıs of even greater significance from the perspective of 
later Sıddhânta as developed by Umâpati, Tirumülar refers to 
the closeness of Sivâdvaita with Saiva Siddhânta. It is possible 
that what he means to include under the label of ‘Vedanta’ 


is Sivâdvaita. 


The eleventh Tirumurai is an anthology of devotional 
This anthology consists of forty small works. 


outpourings 
devotees and their 


These works speak of Siva, Hus deeds, 
greatness. 





219 2896-2913. 
220 2917.39. 


221 2940-3000. 


222 7.39.5. 
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Siva is mentioned as the Vedas??*,the meaning of the Vedas,??4 
and the author of the Vedas??. He is the truth itself.2 He is 
the knower, He is what makes for the possibility of know- 
ledge, itis He who knows all knowledge, and He is also what 
is known?*?. The seven worlds (universe) come out of Him and 
return unto Him”*8, He is the onc and the many: He, as 
Brahma, Visnu and others, creates, sustains and dissolves???, 
He is the Lord and the end of the right path?399. He is the 
Vedas, the sacrifice, the mora] law, the world, the celestials, 
the three gods, the sea, the pleasure and pain, the knowledge 
and the release?! He is the origin, the basis and the end, 
the eternal, the mukta and the Transcendent.??? His forms are 
many and yet He is the only one; He is not one nor many?3??, The 





223 3.4; 13. line 50; 22.78. 

224 3.4; 1019; 13. line 17, 31; 27.3. 

225 6.19; 6.28; 10.22; 21.22; sámattakandan — 22.68; 23 31. 
226 niye meyyenattorrinai - 27. line 30. 


227 arivànumtàáné arivippân  tàné, arıvây arikinràn tané, 
arikinra meypporulum tané viri cudarpâr àkayam apporulum 
tané avan — 4. 20. 


228 9.46. 

229 alarön nedumâl amararkon marrum, palarâyp padaittuk- 
kattandu — 9. 67. 

230 nâdanâkiya nanneripporul — 13. line 19. 

231 13. lines 50 — 63. 

232 14. lines 71 — 73. 


233 uruvupala kondoruvarây ninrâr, uruvupalavâ moruvar- 


uruvu palavalla onralia paiññili möyâr, palavalla onrâp pakar 
2393 


57 


entire universe comes of Him and returns unto Him; but 
He is not born of anything nor ıs He contained in anytbing; 
He is beyond the reach of the celestials and the Vedas??*. He 
is so pervasive that whoever knows Him knows oneself and 
the world ; those who do mot know Him know not them- 
selves?5. The six religions differ amongst themselves regarding 
the Supreme Being, but ultimately they converge in Him only?96, 
He becomes those gods, according to the taste and requirement 
of the devotees?®’. 

Siva is omnipresent which is brought out by the concept 
of eight specific divine forms, called the 'astamürtas'. He is 
the sun, the moon, the fire, the sky, the earth, water, air and 
the performer of the sacrifice?38. He is knowledge itseif???. He 
is the refuge of all souls, and is called Paíupati?*?. This Pasupati 
cannot be termed either as male, female or neuter**!. Because 
ooo —————— —— 

234  carácaram anaittum, ninnidait tönri ninnidai odungum-ni, 
onrinum töyrây onrinum adangây, vânörkkariyây maraikaluk 
kettày — 26. lines 30 — 33- 


235  ninnaikkánà mandar, tannaiyura kanattanmaiyoré — 28. 
limes 34-35. 


236 28.17 

237 pinaügumàndar perrimai nókki, anaügiya avvavarkkavvavai 
yaki-30.2. Jines 13, 14, 

238 4.21; 6.15; 22. 79; 29.34; envakai  mürtti enbadiv 
vulaginil unmaiyan ena unarttiyavaré - 30.6. lines 13-14. 


239 4.21. 


240 9, 50. 
241 pennan aliyenru péccukkadanda peruveliyai - 23.9. 
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He appears in the form and shape as the devotees wish to 
have?:?. For every form is His form and there is no form 
beside Him?i?. He is like fruit which tastes sweet and is good 
to look at, to spesk and think about?**. Everything is born 
out of Siva and He ıs not born of anything**. Not only He 
ıs birthless but He makes His devotees also birthless Those 
who firmly believe that none else is there but Siva and meditate 
on Him get this boon?5?. He saves them from the ‘sea of 
Karma'?", Siva's name, the holy paücáksara, itself is capable 
of curing the ‘disease of birth'?'s. As the Paficaksara, He 
ıs also the cure (the medicine) for this disease?*9. This cures 
birth and death as well?®?. 





242 ekkölattevvuruvây ettavangal ceyvárkkum akkólattavvuruve 
am - 4.33, en vannam evvannam avvannam âkiya i$anukke - 6.1. 


243 8. limes 12-16. 


244 kaninum kétpinum karudinum kalitarum cénuyar maruda 
mânikkattingani - 28. lines 23-24. 


245 tórruvadellàm tannidattörri törram  piridil törrâccudar- 
28. hnes 15-16 


246 i$anavanalladilai yena ninaindu, küci manattakattuk- 
kondirundupéci o maravàdu — vâlvârai mannulakattu enrum 
piravâmaikkâkkum pirân - 3.2. 


247 vinaikkadalai âkkuvikkum milâppiravik kanai kadalai 
nindinóm 4.16; piravi kodàda Ekambar - 29.80; also 29.25. 


248 tiya piravinöy tirkkume ... emperuman  Graficeluttu - 
9.39. 


249 mannum pirapparukkum mâmarundu - 21.37. 


250 idarp pirappu irappennum kadarpadavakai kâttal.- 
27.7, 28-29, also 28.1, lines 72.74 
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lf a stone is thrown up it does not fail to fall down 
on the earth. It does not matter whether a strong man does 
ıt or a weak one does. So also, the name of Siva, unfailingly, 
gives everything to the devotces”İ!, 


Along with the birth Siva kills the Karma also. The 
Karma will be cut at the root when one takes refuge at the 
feet of the Lord?5?, This Karma functions as a justice, for it 
meets out the suitable result; this will be removed by Sivas’. 
Viņai is mentioned as ‘tolvinai’25+, and ‘tollai vinai (the old 
Karma), ‘valvinai’ 255 (the strong one) and “tivınai”?9“,(the bad 
Karma). Siva’s Grace maintains the world, and it kills the 
births and deaths? . And this Grace removes the pasa (bond)?*, 
for it is His duty to remove this bondage because, “I cannot 
remove this knot (bondage) however much I try'', so says 
Pattinattuppillaiyar?9?. 


EMEND ME EE 

251 28.19, lines 78-81. 

252 mélaiiruvinaiyum vérarutt6m ... câranâra vindangal 
carndu - 4 81. 

253 aramâya valvinaikal ... vârâdavâru - 23.90. 

254 3.11. 

255 293. 

256 24.15. 

257 49. 

258 9.17; This is called the *pâSamalam' also - 23.60. 


259 Tiruvorriyür orupá orupadu - 9. lines 15 & 16, 
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This pasa, one of the realities of Saiva Siddhânta system, 
is referred to as ‘timai’ (the bad), ànavam (pride, pini 
(illness), nöy (illness), etc.*99 


The greatness of the devotees of Siva is equal to that 
of Siva Himself. For the devotees themselves can cure the 
disease of birth and death. Nambiândarnambı says that the 
words of St. Nanasambandar serve the purpose of a boat to 
cross the ocean of birth?®'. Pattinattupillaiyâr says, “I am 
very happy gomg around serving servants of the devotees?62,” 
And these devotees wanted to be in the company of devotees 
only. They did not want anything else?93, For this leads to 
the state where there is no like or dislike, which cause 
future births?^*. They have only one request to make to Siva, 
and that is the grant ofa boon which will enable them to 


——— m m... 


260 timsi ellâm aruttu - 26.10; vâttangal - 10.46; vemmainöy- 


28.1. line 46; pinikkuttani marundàm - 6 83; nöy kalaivân - 
10.34. 


261 piravi enumpollap perunkadalai nindat turavi enum 
törröni kandir...sambandan tanmâlai fiánattamil - 36.11 


262 enakken ini nan avanran tondar tondarkkut tolumbâyt 
tiriyattodanginané - 26.38. 


263 ândakai kuricil nin adiyârödğum  kulumi — 26. 38. 
lines 37-38. This has been expressed inso many ways by all 
the Tirumurai authors. The Sâstras aiso Speak of this : anbarodu 
mari — SB 12; Siddiyâr says, ‘those who do not love the 
devotees do not infact love Siva also — Supakkam, 323. 


264 vendalum veruttalum ândonrir padarâ uHa monrudaimai- 
28.4, line 23-24, 
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meditate continuously the feet of Siva?95. «If lam permitted 
to beg and live by the side of my lord at Tiruvorriyür, I 
will not accept the crown to rule over the three worlds in 
exchange for it'', so declared Aiyadikal Kâdavarkön Nayanar,?95. 
Kàraikkalammaiyár says that ‘‘the devotees have the privilege 
of worshipping the Holy feet of Siva and serving the devotees 
of Siva and that is the pride they have.?'267 


From all these ıt will be evident that the authors of the 
Works of the eleventh Tirumurai emphasised the greatness of 
Siva and that of the devotees; and expressed the metaphysics 
of the Saiva Siddhânta system in various stanzas. Not only 
that, the biggest contribution is that the ‘Tiruvorriyir orupa 
orupadu’ by Pattinattuppillaiyar has supplied even the words to 
the foremost Sâstra work, the Sıvafiâna Bodam. The eleventh 
Tirumurai declares that Siva stands as ‘It’, ‘She’ and ‘He’ and tbis 
is to mean that Siva ıs common to all ?*? Sivaüána Bödam 
borrowing from the Tirumurai, starts with ‘avan’ (He) aval 
(She) adu (It) venumavaj müvinaimaiyin”*, meaning that 
the world, which can be indicated as He, She and It under- 
goes three changes, as such ıt is created. 


In order to emphasise the importance and the great- 
ness of the adiyârs, Nambiândârnambi sang the ‘Tirattondar- 





265 maiyâr midarran adimarava varam vénduvané — 7. 98. 


266 taficâka müvulakum ându talai yalittu, cücâma 
perinum yan vöndön — naficam karandunda kandartam orriyür 
parri, irandundirukkap perin — Kşöttirattiruvenbâ, 22. 


267 idukold cindatyarkkulia cerukku — 4. 79. 


268 adu. aval avanepa ninramai yarkkum podu nilai yàpena 
unarttiya porulé- 6. lines 5 & 6. 


269 Sutra, 1. 
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tiruvandadi’ on the basis of the Tiruttondattokai by Sundaramürti. 
Both these works were the source books for Cékkilàr. Further, 
Nambi wrote eight works (seven on St. Nanasambandar and 
one on St. Appar) to stress the prominence and the importance 
of these two samayácüryars in the Saiva world. 


The twelfth Tirumurai isthe Periyapurânam. Its original 
name was Tiruttondar puranam. Cékkilar was the author of 
this monumental Saiva literature. He was the prime minister 
of king Anabàya (1113-50 A.D.)270. The Cekkilar puranam 
has this account to say that the king found pleasure in studying 
the Jivakacintamani, a Jain work; Cékkilar did not approve of 
this *71; the king wanted a Saiva epic which could substitute 
the Jivakacintâmanı, and this made Cékkilar venture writing 
this masterpiece?7?, 


Periyapuránam is the first work ip epic form written 
in Tamil country, extolling the Saiva faith. It deals with the 
biographies of sixty - three Saivaite saints, who lived prior to 
Cékkilàr, at different places and at different periods. They 
belonged to different castes and followed a variegated method 
of worship. And nine groups of devotees are also mentioned 
in this work?"?. The main sources of this work were the 





270 Identified with Kulottunga II. 


271 “There were many good reasons’ against this heretical 
Study, but the chief one urged was that its teachings were 
opposed to the Saiva faith” - Pope, Tirnvàcakam; p. VLIV 

272 Verses 20-31. 

273 They are: 


1) The Brahmin priests engaged in the worship of Lord 


Nataraja at Cidambaram (Tillaivâlandanar). They were 3000 
in number. 


-.Contd. 
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Tiruttondattokai?** of St. Sundaramürti, and the Tiruttondar 
Tiruvandádi??? of Nambiandarnambi. The eleven Tirumurais, 
which were by then redacted, the facts, and the 'traditional 





2) The poets whose devotion was not false (Poyyadi 
maiillàda pulavar). 

3) Those devotees who never forgot the holy feet of the 
Lord whether they were standing, sitting, lying, walking. eating, 
sleeping or waking (Pattarayppanivar). 

4) The devotees who sang only His praise (Paramanaiye- 
paduvar). 

5) The devotees who attained the Holy feet by meditation 
(Cittattaic civanpalé vaıttâr). 

6) Those, who are born at Tıruvârür, are all devotees 
Siva and as such nâyanmârs (Tiruvàrürppirandar). 


7) The Brahmin priests in the Siva temples who have the 
right to worship Siva by touching His frame (body) (Muppödum 
tirumeni tinduvar) 

8) The devotees who besmeared themselves with the Holy 
ash (Mulunirupüciya munivar) 

9) The devotees who lived before the advent of St. 
Sundaramürti or after; those who belonged to tbe South and 
those who belonged to other lands, etc. (Appàlum adiccarndar). 


Al these are groups of devotees (Tokai adıyâr). 


274 This has eleven stanzas, all of which extoll the 
greatness of the devotees and Sundaramirti calls himself the 
servant of each one of the devotees. 


275 This is an expansion of the ideas given in the 
Tiruttondattokai. The author of this work devotes one full 
stanza for each adiyàr (at times two also), thus the total being 
$7 stanzas. This work brings out clearly and crisply the core of 
the life of each adiyâr. 
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accounts that were handed down from one generation to the 
other, a few minor works like Tiliai ula, which mention the 
lives of the Nàyanmàrs, Buddhist and Jain religions works, 
inscriptional evidences and architecture and paintings which 
throw light on the lives of the Nâyanmârs — all these helped 
Cékkilar *'This work is nota translation of any other work, 
nor dealing with an event that took place in the life time of 
the author?'9", Periyapuránam throws light on the history of 
the Tamil Land of the twelfth century, in which the author 
lived, and the centuries preceding ıt But for this work the 
age of St Appar could not have been possibly fixed277. Cökkilar 
was a great scholar and a devout Saivaite. “Aad in consequence, 
we find in this work, a rare combination of classical taste, 
historical sense and the doctrinal knowledge of Saiva Siddhanta 
interspersed throughout this great kâvya"78.” 


This work was a great boon to the Saivaites as it satis- 
fied the need of having a work equivalent to the Jataka stories of 
the Buddists and the Jivakacintámani of the Jains which had 
ahold on the common people. To quote Dr. Pope, Periya- 
Puranam is a work, “whose influence throughout south India has 
been very great and is probably increasing?7?.'" It was not 
only a check to the spread of alien faiths, but also facilitated 
the propagation of the Saiva faith?®°. The beauty and the 
importance of this great work was such that Umöâpatı, the 





276 DSSI op. cit , p. 257. 
277 ibid., p. 258. 

278 ibid. 

270 op.cit., p. XLIV. 


280 Püranlingam Pillai, M. S., Tamil 


Literat * 
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fourth and the last sanlânâcâryar, wrote a small work, ‘Cékkilar 
puranam’. giving ın detail the life of Cekkilàr, the greatness 
Of his work, and the history of the same. 


Periyapuránam has not only checked the growth aud spread 
of alien schools of thought but placed that Saiva faith on a 
Strong pedastal The Saivism as expounded in Periyapuranam 
has become a living faith. The lives of satnts had no plots 
suitable for an epic and were disjointed But the talent and 
the poetic genius of Cékkilar has made this work a fine epic 
and occupy an enviable position along with other canonical 
literature and other epics as well. 


Some saints, mentioned in this work, have committed 
such crimes. in the moral sense, like murder, theft, ctc. How 
are they to be justified? Cékkilar brings in two types of dharmas 
(ethics); one is Siva Dharma and the other Pa$u Dharma. In 
the presence of Siva Dharma Pa$u Dharma loses its weight, 
as such the acts, which are crimes in the moral sense, are 
not at all crimes The ethical part of the Saiva  Siddhánta, 


later on, explains this amply 


Cékkilar mentions the tattvas and explains they are the 
steps leading to  Siva?9!. He uses 'ànai'29? to mean Sakti 
(Grace) which is used by St. Meykandár?*53 [ater on. As the 
Tévaram authors, Cökkilâr also calls ànava the 'irul'.?9* He 





281 pénu tattuvangal ennum peruku söpânam öri — 10. 103. 
282 ânaiyâm  Sivattaiccára — ibid. 


283 pökku varavu purıya ánaiyin — SB. 2 


284 nil ul ninganinrar — 10 128. 
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makes a mention of the máyéyam, the twofold Karma and the 
three bonds; also that these are rendered powerless by Grace 
of the Supreme Being?*5, 


Cékkilar was the first author who acknowledged that 
the hymns of Sambandar were in their own right the ‘Vedas’ 
aud that Sambandar wrote in Tamil the ‘unwritten Vedas'259, 


So also he does not forget to say that it was Lord Siva who 
gave the ‘unwritten Vedas' 287, 


It can be said that the word pictures of the devotees 
painted in the Periyapurápam became the ideal of the later 
Saiva Siddhânta system. The concrete pictures of Periyapuranam 
get transposed into the ideal pictures of the Saiva Siddbànta 
Sastras. Soit will in no way beanexaggeration to say that 
Periyapuranam is the concretisation of Saivism, or more truly, 
Saivism is the universalisation of the concrete religion of 
Periyapuránam 


So far we have seen the seeds of Saiva  Siddhánta 
philosophy embedded in the canonical literature (Hymnal or 


Stotra works) of Saivism. Now we pass on to the Sâstra 
literature. 





285 mudalvanâr arulnokkal inburu vödakattu irumbu 
ponpânâr pol yakkait tanparisum vinai irandum câru 
malaminram ara — ibid. 154. 


286 vandamilàl eludumarai molinda piràn — 21. 180. 


287 eludâda marai alitta eluttariyum perumânai — 21, 335. 
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MEYKANDAR (PRE-UMAPATI) LITERATURE 


The religion and even the theology of Saivism which comes 
to be labelled as Saiva Siddhanta' mvolving use of concepts of 
Siva, the beneficient, of Pats, the sovereign Lord, of Hara, the 
universal destroyer, of cosmic creation and cosmic dissolution, 
of Karma, understood as an act of divine providence, of Bondage 
and Liberation, was in full vogue in the land of the Tamils in 
the early Christian centuries Of their vogue even earlier as 
forming part and parcel of the cultural fabric of the ancient 
Tamils also we have ample evidence. But in the spate of 
religious and devotional literature that constitutes the main bulk 
of Tamil hterature of the pericd from the first to the tenth 
century, the outlines of the religion and philosophy of Sarvism 
are clearly discernible — Historically we know of the vogue and 
prestige of the religio-philosophical treatises called Saivâgamas 
during the time of the Pallavas, the Colas and the Pandiyas®. 
These treatises were looked upon as scriptures containing the 
ultimate sanctions or authority for worship, cult, rituals and 
also for theology Though these treatises were in Sanskrit it 
is conceivable that there were many of them in Tamil also. 
Alternately the Sanskrit ones themselves could be viewed as 
renderings into the lingua franca of that time of the ideas 





i. For earher use of this expression, see ante, p. İ4 


2 Tirumiilar (c 600 A D.) calis his own work an agama 
(Tirumandiram, 135) and a Sivagam (ibid., 136) He mentions 
28 âgamas (ibid , 68) and says his own work s based on 9 
àgamas (ibid.. 73). The search for new âgamas was on. This 
ıs revealed by the hfe of Meypporulnâyanâr. His enemy in 
the guise of a devotee comes and says that ‘‘he has brought 
an agama revealed by Siva, which has hitherto not become 


known.'' - PP. 2.5.12. 
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originally systematised in Tamil. We are atleast sure in the 
case of one Tamil work of the period that it is both an 
agama according to its own admission and also an original 
independent Tamil work, viz, Tirumandiram*. There is practi- 
cally nothing in the later Saiva Siddhànta literature that we 
are about to consider that cannot be documented from the 
verses of Tirumandiram. Even the attempt to reconcile Vedanta 
with the claims of Siddháata and the interpretations of the 
identity texts of the Vedas compatibly with the spirit of Saiva 
Siddhánta - even these we find ın Tırumandıram5, Yet tradition 
Tirumandıram classified under the corpus of devotional literature 
while the later Saiva Siddhânta treatises are taken to constitute 
the corpus of Sástra. As we shall see this is not without some 
justification. 


The period following on the heels of the Saiva devotional 
literature in Tamil land was also the period that witnessed a 
revival in Hindu Brahminical theology in the form of Vedanta 
It was revolutionary in its significance specially in the form 
in which it made its impact as the advaita through the works 
of Sankara (788-820 A.D.)*. Broadly speaking it consists of a 
doctrine of Brahman ‘understood as undifferenciated pure Being, 
devoid of qualities and relation', aod also complementarily to 
this doctrine. a theory of Illusionism (Mâyâvâdam) according 
to which the world including the individual selves is only an 
appearance of Brahman. Knowledge is the sole means of Lıbera- 
tion and there is no logical sequence either between duty (Dharma) 
and Liberation (Mokşa) or even between devotion (Bhakti) 
and Liberation. Duty is only a moral purification necessary 
but not sufficient. So also devotion can only help in the 





See ante. p. 48. 

See for details, ante. p. 48. 
See ante. p. 55 

DSSI, p. 137. 
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attainment of one-pointedness of mind. A fuli-fledged episte- 
mology and metaphysics came to be developed controverting 
the claims of realism and pluralism and vindicating the stand- 
point of advaita 


As a first reaction to this, Vaignava theism appeared on 
the scene in the form of a fully elaborated, logically argued 
theology of ‘qualified non-dualism’ (Vifistádvaitam) Ramanija 
(1th century), himself preceded by a line of thinkers, wrote 
his commentaries on the  Brahmasütras and the Gita as a 
counterblast to those of Sankara, and thus inaugurated a new 
tradition of Vedânta, called the Visıştâdvaita. A second phase 
of this theistic revolt we find in the advent of the tradition 
of dualistic Vedanta (dvaitam) under the lead of Madhva 
(13th century). It is very significant to note that the home 
of this great revolution within Hinduism was South India, if 
not Tamil Land 


A third phase of this theistic revolt is seen in the advent 
of the Saiva Siddhànta tradition, taking lead from Meykandar 
of about the same period. This tradition understands ‘non- 
dualism’ in a different way and its interpretation steers clear of the 
classical absolutistic, pluralistic, dualistic and monistic inter- 
pretations. Its approach to the question of relation of man 
and God defines its position asa philosophy of ‘non-dualistic’ 
advaitism. This may be taken as the ‘unqualified’ interpreta- 
tion of advaita or ‘pure advita’ (Suddbàdvaitam) This 
approach was there even before the advent of Meykandar as 
we are able to see from the hymns of the Saivaite saints 
and Titumandiram But thé contribution of Meykandâr lies 
in that he, accepting all the views of the preceptors who 
préceded him cut a new path which comprised all the views that 
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opposed it. Thus the Saiva Siddhánta tradition proves itself 
an all inclusive one and the credit of this goes to Meykandâr, 
after whom the Saiva Siddhànta Sâstras are called the Meykanda 
Sâttiram (Skt. Sástra). 


Meykanga Sastras are fourteen in number. They are — 
(1) Tiruvundiyâr, (2) Tirukkalirruppağiyâr, (3) Sivaiàga 
Bödam (Skt. Sivajfiana  Bodham). (4) Sivaiâna siddiyâr 
(Skt. Sivajfiana Siddhiyâr), (5) Irupâirupahdu, (6) Unmaivilakkam, 
(7) SivappirakaSam (Skt. Sivaprakàam), (8) Tirvarutpayan, 
(9) Vinavenba, (10)  Pórrippahrodai, (11) Kodikkavi, 
(12) Neücuvidutüdu, (13) Unmainerivilakkam, and (14) Saükar- 
panirâkaranam". 


1. SAIVA SIDDHANTA TREATISES BEFORE MBYKANDAR 


The chief concepts of Saiva Siddhànta were ın popular 
vogue before Meykandar’s Sivaiiapa Bódam appeared on the 
scene. Also a few Tamil treatises on the philosophy and 
religion of Saiva Siddhàuta seemed to have gained recognition 





7 Undikaliru uyar bödam siddiyâr, pindirupà  unmai 
pirakâsamvanda arutpanbu vinà porri kodi pâSamilâ neficuvığu, 
unmaineri sankarpa mu.ru - This poem lists the fourteen Sastras, 
but this was written very much later than the Sastras. There 
are some scholars who feel that tbe unmainerivilakkam is not 
one of the fourteen $âstras but Tukalaru Bödam by Sikâlı 
Cirrambalanâğikal is one of them - vide, Arunacalam, M., 
Siddàntaccirunülkal, 1966, p. 10; also Meykanda Sâttiram 
(Dharmapuram eda. 1942), preface, p. 11, 
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before Meykandâr'. Nanamirdam (Skt. Jüüánámrtam) is one 
such pre-Meykanda $ástra in Tamil. Its diction and meter 
Clearly indicate its antiquity relatively to the period of 
Meykanda literature Its author Vagisar or Vàgisa Munivar, 
is thought to belong to 12th century, thus anteceding Meykandar 
by about 100 years?. The name Vâgisa Panditan is found 
in one of the inscriptions of Rajadi Raja II (1163 — 78 A.D.), 
with the significant description tagged to it, viz, one who 
explains and propagates the *Sóma Sambhu Paddhati'?. 


The metaphysics or Saiva Siddhànta is systematically 
expounded with arguments and refutations of rival views 
perhaps for the first time in Tamil laoguage*. Sivafiana Yogin, 
tbe Tamil commentator on the Sivafiana Bodam, quotes profusely 





1 That the sastras and the study of Sâstras were there 
before Meykandâr in expressed in one of the stanzas of the 
Tirukkalitruppadiyàr, a pre-Meykanda work. It says: ''no 
amount of the study of the Sâstras will help; only the word 
of guru will help.'' — Stanza, 6 


2 Maraimalai Adigal is of the opinion that Nânâmirdam 


belonged to the 6th century A D. — See MVK; p. 210; also 
IV, p. 299. 


3 Soma siddhântam vakkanikkum,  vàki$a — panditan 


eluttu — Nanamirdam, preface, p. XXXV. 


4 Tirumandiram, an earher work, is nota systematic 
treatise nor is it argumentative on the style of Siddiyâr or 
Sivappirakâam. And this ıs also the traditional view, which 
classifies it under stötra (Tırumurai) and not under astra. 
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from this teat® and imphes that this work is earler than 
the Sivafána Bödam and that the latter is 10 be understood 
in the light of Nanamirdam, at least with regard to certain 
issues. He says that Nânâmirdam is a work of general validity 
to be understood inthe hight of more specific and unathbiguous 
treatments of the subject such as are to be found in Sivafiaha 
Bödam. He feels that this work is part of the ‘general’ phasé 
of development within the Saivagama represented by Paüskata, 
Mrgendra, Matanga and other ágamas?. 


VakiSa Munivar says that all the àgamas speak of four 
things, viz , carya, kriya, yoga and jüàna'. And he galls the 
âgamas. ‘marai’®, the term used in Tamil to refer to Vedie 
Scripture. 


The work commences with the avowal that it is the 
beginning of the fànapàda? implying thereby that it is a 
continuation coming after carya and other parts. To lend credence 
to this supposition, Sivaidpa Munivar in his commentary 
quotes a stanza allegedly of Nânâmirdam but pertaihing to 
Kriyápàdam"?. 





5 MApadiyam, pp. 4, 9, 11, 82, 99, 101, 102, 111, 141-43, 
145, 169, 25), 329, 336, 374 and 477. 


6 ibid., p. 11; Vide Dr K. Sivaraman, op. cit, p. 43. 


7 arumarai  evaiyum trumigu fiápam, iHangolıyögam 
nalangılar kıriyai, cariyai enavurai viritaru pádam, karaiyafu 
maralmurai neriyin araiya - Stanza 7, lines 9-13. 


8 ibid ; also stanza 42 (line 1) and 62 (line 22) 


9. piralà nilaimai perumpeyar üàpak karaiyaru pâdam 
muraiyurakkalarir - Stanza 8, lines 1 & 2. 


10 Mapadiyam, p. 251. 
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Nanamicdam (ht. nectar of knowledge) was obtained 
after churning the ocean of Ignorance with the gamas as 
the Stick, the knowledge as the hands and upadéSa as the 
rope around tbe stick!! This is how the author explains 
the title of his work He poses a question: how can know- 
ledge arise in acit, a non-intelligent being? If self is intelligent, 
i e.. cit, how can it be ignorant? How can these two 
(knowledge and ignorance) remain together? He himsalf 
answers these questions saying that fire 1s there in the fire- 
wood but unless some method of lighting it is employed the 
fire remains unmanifest. So also the real knowledge has to 
be manifested in the self by means of instruction from with- 
Out, viz., by a preceptor (guru)!? 


Nânâmırdam is divided into eight parts: They are 
(1) Sammiya fânam (stanzas 8-14), (2) Sammiya dari$anam 
(15-17), (3) PaSa bandam (18-26), (4) Dögântaram (27-28), 
(5) Paganddittuvam (29-30), (6) Pasaccédam (31-52), (7) 
Patiniccayam (53-72), and (8) Pâsamocanam (73-75). 


Expounding the theme of hüpapáàdam to consist of 


treatment of the nature of paíu, pá$a and pati, the author 


takes them up im this order. A complete definition of the 


finite self (pasu) means, according to the author, understand- 
ing the three states of kevala, sakala and $uddha, through 





1! Stanza 7. 


12 Stanza 70; Umâpatı also questions in the same manner 
the logic behind the co-existence of two opposing things and 


answets in the same manner — Vinâvenbâ, verse 1; and 


Kodikkavi. verse |. 
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which ıt passes!?. The basis for the threefold understanding of 
acknowledgement of spiritual Impurity which is connate with self. 
Itis indeed in thelight of this characteristic that pa$u stands 
distinguished from pati‘*. The impurity-ridden self becomes 
embodied by being conceived in the womb of maya. Arguing 
about the existence of self the author gives negative and 
Positive reasons for according recognition to the being of 
someone that is embodied*® as different from the body and 
then proceeds to explain the more basic distinction of the 
‘intelligent’ and the non-intelligent’ which is implied by the 
concept of life’. 


Sammiya dariSanam gives a horizontal and vertical 
account of the life of the finite self, and its fivefold states, 
which span its empirical and embodied life (sakalam)7® 


The nature of bondage is next taken up and the grounds 
for the distinction of the multiple bonds are set forth*®. 
The threefold nature of impurity infesting the self, the 
primordial impurity of ânava that accounts for the general 
condition of servitude and bondage*?", the Impurity of karma 





13 Stanza 8. 

14 Stanza 9. 

15 mâyâ udaram  mariyon — Stanza — 10, line 3. 
16 Stanzas ltl and 12. 


17 Stanzas 13 and 14. 


18 Stanza 16; It ıs significant to note that Umâpatı 
distinguishes between causal avasthas and consequential avasthas 
in Sivappirakütam 

19 Stanza 18. 

20 Stanza 19.. 
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that accounts for diverse and  heterogenous character of 
sentient experience?! and the Impurity of Maya that binds the 
self in the form of body, sense, world and worldly objects, 


are clearly set down?*. 


The doctrine of rebirth or transmigration of self which 
forms a sequal to the acceptance of karma and maya is then 
explained. As the soldiers’ steps marching im uninterrupted 
succession like the locomotion of the earthworm, like change 
of attire, like dream alternating with wakeful life, like an 
arrow that passes through its target, self transmigrates from 
one body to another?3. 


Referring to the beginningless character of the bondage 
of various bonds the author points to a paradox that is posed 
by the doctrine Maya provides body, senses, etc., and karma 
makes action possible. Without the Association of maya and 
karma the self has no scope of achieving freedom from the 
Impurity of Malam. But as mâyâ cannot function without 
the help of karma and vice versa, and with neither of them 
functioning the self cannot be freed from association with 
malam?*. It follows that self is forever destined to remain 
associated with these bonds. How isa state of ‘purity’, i. e, 
of freedom from various bonds conceivable for the self ? 





21 Stanza 20. 
22 Stanza 2i. 


23 Stanza 27; 


24 Stanza 27; Umâpatı, it seems, has been 1nfluenced 
by this work. For he takes up the same question in Sivappirakâ$am 
and poses which enveloped the soui first, Maya or Karma? 
vinaiyöayriccollıvaru mâyaiyö anuvai mundaccülodadu—SP. 25. 
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ln answer to this the author expounds tbe doctrine of 
the ‘‘means of cutting loose of the fetter of bondage" 
{paSaccéda upâyam) just as with the help of the very water 
which accounts for slush and mire one can cleanse oneself 
free of dirt caused by that mire, the same body assumed as 
frait of a previous deed can be of help inthe cause of liqui- 
dation of karma.*5 Commenting on the unique value of the 
doctrine the author hints at the probable meaning connoted by the 
name of the text, literally the Nânâmirdam ‘ambrosia of knowledge". 
Sweet as the combination of honey and nectar it is capable of 
conquering the great suffering of birth and conquering the 
immortality of freedom. It forever destroys the weed of pâSa by 
uprooting it, sets at naught the demerits, acts as a fence for 
merits and cures man of aversion and appetence.?9 


The author also describes it more specifically as the 
doctrine of the ‘‘means of cutting asunder the bond of Karma"" 
(kanmaccéda upayam)2’. That seems to be the content of the 
work. Once real knowledge dawns paSa does not bind the 
realised ones, just like fire in the hand of a wizard does not 
get precipitated by dirt once again**. 


Pati is ommipresent??. The feet of the Lord (Pati) is 
and is alone the refuge of the self. The world is uon- 





25 Stanza 31 

26 Stanza 32. 
27 Stanza 34 
28 Stanza 52. 
29 Stanza 56. 


u 30 olivara nirainda madicör ceficağai oruvanpâda malladai 
Piridum wpjö perumpuka! namakké - Stanza 53, lines 23-25. 
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intelligent and so an intelligent Being must have been there 
to bring it into existence; self camnot be the author forit is 
bound; the released ones cannot become the creators for they 
were nor eternally free and there was someone who helped 
them get released from bondage?! Lord Siva is the author of 
the cosmic functions. Though He is formless He does this 
through His Sakti9?. Siva is formless, 1s with a form and 
indeed both®’. Though He performs these paficakrityas (fivefold 
acts) He is not affected by these, for He acts through His 


Sakti3+ 

The last section speaks of pâSamöcanam. The realised 
soul becomes one with Siva. A question is posed here: 
Whether the soul was first freed from its pautva and then 


became Siva or vice versa. Both happen at the same time as 
the dispelling of the darkness and shining of the light”. 


The Nânâmirdam, in short, is a philosophy of spiritual 
life 

It was stated earlier that a few Tamıl treatises on the 
philosophy of Saiva Siddhânta had gained recognition before 


Meykandár's Sivanâna Bodam appeared on the scene. 
Nânâmirdam was one such. The first two works, viz., 


€ MM 
31 Stanza 58 
32 Stanza 62. 


33 Santa Siva, Sada Siva and MahéSvara respectively. 
uruvili aruvuru ure ivariğan olitikal sadáSivan Santan — ibid., 


lines 22 — 24, 


34 Stanza 63. 
35 Stanza 74, lines 13—17. 
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Tirevundiyar and Tirukkalirruppadiyâr, of the fourteen Sıddhânta 
Süstras, also known as Meykanda Sastras, are also pre- 
Meykandar treatises- 


Tiruvundiyâr and Tirukkalirrappadiyàr : 


The author of Tiruvundiyâr was  Uyyavanda  Déva 
Nâyanâr of Tiruviyalür, and that of Tirnkkalırruppağiyâr was 
Uyyavanda Déva Nâyanâr of Tirukkadavür. The latter was the 
diciple of one Aludaiya Deva Nâyanâr, who was the student of 
Uyyavanda Déva Nayanar, the author of Tiruvundiyâr. 


Tiruvundiyâr contains fortyfive verses whose burden 
chimed with a game played by women folk (undi)%. 


Tirukkalipruppadiyar consists of one hundred verses in 
venbà meter. This can be called a poetical commentary on 
the Tiruvundiyâr ?. As such it would do well to consider 
these two works togetber. 


The author of Tiruvundiyâr says that be that knows 
the truth of this work will be able to remove the malady of 
the entire world ?*. 





36 ‘Und: parattal’ is a game in which girls lift their 
hands and standing on toes spin round and sing Two lines 
are uttered by one girl and thethird, asareply, is supplied by 
another. Tiruvâcakam has one Tiruvundıyâr (20 verses) as 
one of its sections. 


37 MS clearly gives a list of Tirukkalişşoppadiyâr 
verses corresponding to Tiruvundiyàr verses. 


38 "Verse 45. 
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God, formless and unknown assumes out of His Grace 
the form of a spiritual preceptor and conferred on me that 
whereby I could become of the nature of Himself. If that 
Lord, embodiment of Grace, had not appeared in person and 
instructed how can the scripture come into existence? Or 
how can anybody know His Nature? 5? 


Only the word of guru (preceptor) will remove the doubts; 
books do not help in this*!. The sea water does not quench the 
thirst. But when the same sea water is given in the form of 
rain from the cloud it is acceptable and useful for all purposes. 
The cow-dung. in spite of its being a dirt, is pure enough 
to remove all the dirt. So also the preceptor, though one 
among the people, is capable of removing the malady of 
birth*?. Pati is the Grace which is inseparable from the self**. 
Siva is not to be reached in the usual worldly way in which 
things are run after and sought. He is inseparable, and where 
the knowledge of soul fails to proceed, that is the place for 
Siva to appear*. 





39 TU 1. 
40 TKP 4 and 5 
41 TU 2 


42 TKP 6and7. 


43 TU 13 (Vide K. Vayravel Mudaliyar commentary) This 
author gives this interpretation that Patı is tbe Grace which 
exists intimately with the soul. Meykandâr calls this 'unarvin 


tami’ (Sutra 5.) 


44 TKP 29. This employs in this verse the same terms 
used in the Tiruvundiyàr verse, to explain this idea. 
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If one follows the path of the five-lettered mantra, the 
hidden consciousness can be unveiled and being one with it 
one can see Pati and oneselfi. The bond which conceals 
the Lord must be recognized and with its help, one can sec 
the Lord and oneself. Here the change of Tirodhana sakti 
(a bond) into arutsakti (Grace, that reveals the Lord) 1s explained 


The realised ones remain like the tongue of the bell 
placed on the ground. The tongue is away from the edge (and 
does not make any sound) and it does not have a movement as it is 
seated on the ground. Thus the realised souls are away from 
the tattvas and not affected by ânava which leads to the ‘I-ness’ 
and 'myness' ** In this state the self becomes one with the 
vast expanse of bliss without losing its individuality. This 
is an expanse without day (embodied state) and night (pre- 
embodied state) ©. In this state the individual selves are one 
with Pati (the aştamürü) and so in no way in touch with 
the world, as such there is no relational or finite knowledge, 
which leads to transmigration 9. As the self is one with Pati, 
ıt 1s everything ??. 


To those who have reached the turiya state, even the 
jàgra is like turıya”', for Grace is everpresent to them. The 


45 Verse 15. In this verse the author employs two 
expressions to denote the Grace which is inseparably there with 
self. They are *Kilavi' (possessor-feminine gender) and ‘Udandai’ 
(one that is in league with, esoterically) 


46 TU 16. TKP also uses the same expression *Tàlmani nā’. 
47 TU 20 and TKP 36 & 37 
48 ettukkondâr tamaittottukkondár - TU 24. 


49 ettâmây nipkumivan - TKP 45, for the aştamürti com- 
prises the entire world, sentient and the insentient. 


50 TU 32. 
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lives of the four saints (Samayâcâryars) of Saivism provide 
good example for this?!. 


Only Saiva Siddhánta speaks of such thing; other systems 
are like unyielding cross; so one should not waste one's time 
in trying to understand them”? The self becomes one with 
Siva and enjoys bliss only because of the latter's Grace. 
This does not mean the self becomes Siva Himself. The 
self is self whether in the embodied or released state"9. The 
extraneous growth of a mango tree does not yield mangoes 
as the tree itself 5*. 


Though Tiruvundıyâr expounds such metaphsical truths 
there are scholars who believe that this is not a  $àstra 5 
But Siva&ána Munivar says this belongs to the ‘specific’ group 
of the Sastras®®, 


Tirukkalirruppadiyâr mentions the miracles that occurred 
in the lives of many nâyanmârs and an explanation of the 





5] TEP, verses 70-73. 
52 TU. 3l. 


53 TU 40. 


54 TKP 92. The term 'pullüri' can be explained as a 
growth on the tree. though similar in from etc., is unyield- 
ing. This, in common parlance, is called *pulluruvi'. 


55 This ıs not a Sastra as ıt does not say directly the 


philosophy of Saiva Siddhânta - Pillai, S A., Saiva Siddhünta 
Varaliru, 1909, p. 7; also Ponniah. op. cit., p, 27 


56 Mâpâdiyam, p. ll. 
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same in the light of thé Siddhànta system 1s also given?". The 
author maintains that though these nâyanmârs may be behaving 
hke ordinary even they become identified with Siva and all 
their acts are the acts of Siva’. 


Sundaramürti, while describing the adiyars (devotees) 
classifies them as *naladiyàr' and ‘val adiyar’®® The epithets 
‘nal’ and ‘val’ with reference to adıyârs are explained by the 
author of Tirukkalirruppadiyâr, as applying to their acts 
(melvinai) ‘nalvinai’? and  'valvinai'??, ““Whatever the action, 
the aim is the destruction of the separating self ‘I’ for when 
that self - the self that says I and mine in relation to others - 
is destroyed, Lord appears in love. Therefore, both species of 
action, 'valvinai' and ‘melvinai’, achieve the destruction of 
the selfish “1, 9! 





57 Verses 12, 19, 52-54 and 70-73. 
58 Verses 12, 52 and 53. 


59 nalladiyar manattu eyppinilvaippai...valladiyâr manatticcai 
yullânai - 767.2. “To the one class, the Lord comes to its 
rescue as a hidden treasure. The other class possible forms 
a hidden treasure to God Himself like Kannappar and other 
Servants coming as it were to His rescue. The members of 
the latter class have no thoughts of themselves; they have no 
Self of theirs; God moves them and all their acts are His.''- 
Dorai Rangaswami, op. cit., p. 1088. 


60 melvinaiyö yema viyanulakil ayrariya, valvinaiyé enna 
varum irandum - 16. The next two verses mention respectively 
the ‘melvinai’ and ‘valvinai’, meaning soft deeds and rough 


deed of devotion, with illustrations from the lives of the 
nayanmars. 


61 Dorai Rangaswami, op. cit., p. 1089. 
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The author of this work was a great scholar and was 
well acquainted with the old literature. The general impact of 
a Tamil work like Tirukkural on the work of Meykanda 
Sâstra can be seen from the verses of this work ©? 


This work takes up the Vedic mahâvâkya and tries to. 
give a solution; they say ‘that is this ; “dam that’ (Siva); 
“You are that’; and ‘I become that’; those who have realised 
the truth: will not say these to meana mere ‘one’ or ‘two’. 
For, He, who destroys everything is one at that ‘End’ He 
becomes two (Siva and Sakti) at the time of creation aad 
takes ‘eight forms’, referring to the world of intelligent souls 
and non-intelligent matter, and at the same time Hz1s separate 
from and co-exists with them ê © 


The important contribution of this. work 1s its illustration 
of the lives of nâyanmârs“*, 


The tradition maintains that this work was not accepted 
by the scholars and so the author placed this work on the first 
step leading to the mandapam (ball) of Natarâja at Cidambaram. 
The stone-elephant on one side of the step lifted its. trunk and 
placed this work at the feet of Lord Nataraja. And it was 





62 Verses 34 and 40. 


63 Verse 86; interpreting the mahâvâkyas in this strain 
after the words aud senses of Sambandar (1.11.2) Meykandar 
and his desciples elaborated this theme in their works. 


64 “It seems to justify under certain conditions crimes like 
patricide, infanticide etc., and deserves special analysis in the 
ethical part of the Siddhânta...... This book is useful as 
containing a daring conception of a standard of morahty 10 its 
soultion of the problem of existence.'' Ponniah, op. cit , p- 28. 
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accepted by all and the work also got the name of ‘Tirak- 
kalirruppadiyâr? meaning ‘that which was placed on the step 
with an elephant’. 


: Though these two works existed before Meykandâr and 
both have been accepted as Siddhânta works“5, authors like 
Umápati have not mentioned even their names. Perbaps what 
the author of 'Santàánavaralàru' narrates99 is correct that this 
Uyyavanda Dévanayanar and the other Uyyavanda Dövanâyanâr 
(author of Tiruvundiyâr) belonged to Viññāna Dévar Santânam 
This might have made authors like Umâpati not to mention 
these Works along with the Siddhanta works of the Meykandadévar 
Santânam, to which Umapati belonged. Some one who came 
much later wrote a venbâ, giving the names of these fourteen 
sâstras now available?7, 





65. The Santânavaralâru, a prose work, has a story to 
explain how these two works have been included in the Meykanda 
Sâstras. It says: These two Uyyavanda Dövanâyanârs (autbors 
of Tiruvundiyar and Tirukkalirruppadiyâr) belonged to the 
Vifihandévar Santanam, one like the Meykandadévar santânam, 
and they both one day went to Meykandâr, prostrated before 
him and placed.them works at his feet and he approved that 
they also spoke of the siddhànta. And they were included in 
the $ástras - p. 36. 

66 ibid., p. 36. 

67 op.cit. 


Tiravundiyar has been commented by: 

l. an unknown commentator (Samajam, 1940) 
2. Sivaprakásar of Tıruvâvaduturai Adinam 
3. K. Vajravelu Mudaliyar, (Samajam, 1966) 


4. Dharmapuram Adinam has published in prose the same 
(Publication No, 539, 1963.) 
...Contd., 
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2. MEYKANDAR'S FORMULATION 

The tradition has this account! to say that Meykandar 
was born of parents who were staunch devotees of Siva and 
who had an indomitable faith in the Tirumurais, and he was 
named Svétavanapperum4l — Asthechild had a remarkable spiritual 
growth Paraüjoti munivar initiated the child and named it 
Meykandar, after his own guru, SatyafianadarSanigal?, Meykandâr 
preached Saiva Sıddhânta to his follwers, of whom his father’s 
own guru, Sakalagama pandita, was one. He presents the 
philosophy of Saiva Sıddhânta in a most systematic manner in 
a work of incredible size and terseness.  Sivaiiana bödam 
(Sivajiana Bodham in Sanskrit) is a work of 12 sütras with a 


brief commentary constituting 81 venbas. 


Meykandar was born of the Grace of the Lord enshrined at 
Tiruvenkadu(Svétavanam ın Sanskrit). In grateful acknowledgement 
of which the child was named Svétavanapperumal. But accor- 
ding to the family tree he was called ‘Urudaiya perumâlâna 
Eduttadu valiya vélar’. This is found in the inscription found 
in the temple at Tıruvannâmalaı. This inscription is dated 


1232 A D. 


S.A.V. Pillai says that one Cirrambalattambirân Swâmikal 
of Tiruvavaduturai has written a commentary on this - SSV. p. 37. 





Tirukkalirruppadiyâr has commentaries by: 
1. the unknown commentator who commented upon 
Tiruvundiyàr 
2. Dharmapuram Adinam has brought out in prose 
the same. 
(Publication No. 504, 1961.) 


1, Santânâcâriyar Purânam. 
2. Meykandâr is the Tamil version of Satyaüana dar$anigal. 
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"The name Meykandâr, it is obvious from the above 
references to'it is neither a personal name nora title. What does 
it refer to? Why has the author of Sivahânabödam come to 
be known to the posterity only by this name? Meykan'lar him- 
self has included in the work, the Sivafanabodam, illustrative 
verses and brief prose passages of commentary (varttikam). 
These illustrations are in venbà meter Of the eightyone venbas, 
six contain the expression Meykandân, sometimes used as a 
lable for Saiva Siddbântat and other umes to mean realisation 
ofthe nature of Being (Sat), and at one place it is used as a 
descriptive label referring to ‘one who has realised the truth’? 





3 South Indian Inscriptions, Vol. VIII, No. 74. 


4 Epigraphica Indica, Vol VIII, p. 268 — cited in TIV. 
p 27; and the author, Pandârattar, feels that “ürudaiya 
perumal’ and ‘Eduttadu valiya véiar’ are titles conferred upon 
Meykangâr — ibid, p. 28. Though some scholars doubt 
whether Meykandâr mentioned im this inscription is the one 
who wrote ‘Sivafianabodam (M. Arunacalam,  Siddhàntam, 
Vol. 40, No 7, pp. 169 — 174). The internal evidence found 
in the Sankarpanirákaranam (âlabciru  nüredutta — ayiram 
valunar cakanam  maruvà nirpa' — preface, lines 26 — 27) 
fixing the date of that work helps us in coming to this 
conclusion that Meykandar lived around 1232 A. D. So long 
as no other evidence, literary or inscriptional, comes to the 
light to disprove this theory, there is no harm in accepting 
that Meykandar hved in the first half of the thirteenth century. 


5 Sūtra 3, adhikarana 6, verse 1 ; also Mâpâdiyam, p. 300 


6 Sūtra 6, adhikarana I, versə l; also Mapadiyam, p. 361. 
Sütra 6, adhikarana 2, verse 1; also Mapadiyam, p. 367 


7 Sütra 6, adhikarana 2, verse 2 ; also Mápádiyam p: 369. 
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and the fifth and the sixth reference stand for ‘one who has 
known the nature of That?. The author was so fond of this 
expression ‘Meykandan’ and found it the most suitable to explain 
his exposition that he used that in many places and aptly too. 
This made the scholars call hım, perhaps in the absence of 
any other proper name, Meykandàr with affection and respect. 
This practice of naming a poct with an endearing expression used 
in his poem was a common practice ın the period of classical 
Tamil? ‘There is a prefatory colophon to Sivafiana bodam written, 
perhaps, by Arulnandı Sivácáryar??, the first disciple of Meykandâr. 
For the grammar prescribes that only a few others, not definitely 
the author himself, can write the prefatory verse'!, Ia this 
prefatory colophon there is a clear mention of the name. 


The name Meykandàr is a descriptive proper name. It 
means ‘one who has seen the truth’. Arulnandı clarifies it 
a cM PE rre eR EC 


8 Sütra 8, adhikarna 3, verse 1, also Mápádiyam, p 144. 
Sütra 10, adhikarana 2, verse 4; also Mâpâdiyam, p. 483. 





9 For instance, in the Kuruntokai, one of the Sangam 
classics, as many as eleven poets have been named after subtle 
expressions they have used in their poems, as a result of which 
their original names have been forgotten and finally lost. 
‘cempulappeyaloirar’ (40); ‘neduvennilavinac’ (47); “mineşitüngdilâr” 
(54); ‘vittakudiraiyar’ (74); 'orerulavanàr' (131); *kalporuciru- 
nuraiyàr' (280); *kuppaikkolyàr' (305); “padadivaikalâr” (323); 
‘kavaimakan’ (324); "kangulvellattàr" (387); and *kuriiraiyár? (394). 


10 Pandipperumal viruttiyurai - cited in MS. p. 23. 


11 Nannül, Sütra 51: The teacher, the class-mate, the 
disciple (of the author) and the commentators are the proper 
persons to give the prefatory verse. For whatever be the merit 
of the work the author should not do this as it would amount 
to a self-praise (sutra 52). 
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saying the ‘one who has seen the false and avoiding it, per- 
ceived and persisted with the Truth'.!? Manavacakam Kadandâr, 
another disciple of Meykandâr, also mentions thus??. And it 
is Poet Tayumanavar (17th century), who fully gives the actual 
meaning of the name ‘Meykandar’. “Meykandâr is Meykandâr 
(one who has seen the Truth) for he has realised the meaning 
of the holy word ‘advaitam’ which the other false philosophers 
could not see''!*, It can be said without any exaggeration that 
the contribution of Meykandâr is the interpretation of this 
word ‘advaitam’, on which stands the whole edifice of the 
siddhânta philosophy. To give a correct interpretation of this 
word he had to elaborate the stand-point of Siddhânta in a 
mutually consistent manner, and the result is the Sivafidnab6dam, 
the first systematised work explaining the Siddhanta school. 


The Sivatianabódam contains twelve sütras (aphorisms); 
The first six are ‘general’ and the rest ‘specific’; the whole 
book is divided into four parts; each containing 3 sutras; 
the first part, Pıramâna lyal, evidences through the aid of 
metaphysical reason the reality of Pati, Pa$u and Pöâsa, 


The first sütra states : 


The universe is composite for it can be particularised as 
he, she and it; and it undergoes three changes of Destruction, 
Reproduction, and Preservation, which calls for an author 
who can be noother than Siva, the Supreme Lord. The 








12. ‘poykandakanra meykanda dövan' - prefatory verse, SB. 


13 poykattip poyyakarrip pödânandap porulâm, meykâttum 
meykandây - Unmaivilakkam, |. 


14 poykandâr kânâp punidamenum attuvida, meykanda- 
nâdan - Ennátkanni, 2.4. 
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material cause of the universe is Maya from which the universe 
comes out and resolves into. The object of the changes is to 
liberate the intelligent beings from bondage (ânava). 


The second sütra maintains that the Supreme Lord, in 
order to enable each unliberated soul to undergo deaths and 
births according to its Karma, aided by His Sakti (Grace) 
helps the soul assume a non-dual relationship. That is of 
being one with Him, different from Him and of being coexis- 
tent with Him (He stands in inseparable union with His 
Sakti for the same purpose. 


The third sūtra claims : The soul (paŝu) is there separate 
from the body, which 1s formed out of Maya. tis different 
from the five senses and sense organs, and also from the vital 
air, since there is neither consciousness nor movements during 
sleep. It is also different from Lord since its understanding 
is in proportion to its enlightenment from outside. 


The second part, Ilakkana Iyal, defines the three realities 


The fourth sütra speaks of the nature of soul (pasu). 
The soul is diflerent from the internal senses also, although it 
is united to them as to the other senses and organs, being 
devoid of any understanding due to the begioningless conjunction 
with ânava malam. These senses and organs serve the soul as 
ministers serve their king, and subject the soul to five different 


states of consciousness. 


The fifth sütra states: These senses and organs - possess 


limited consciousness, and that too only when actuated by a 


Even then they ate not conscious of the soul actuating 


soul. 
the soul’s consciousness 


them. The same is the case with 
actuated by the Lord’s Grace. The Lord is yet unchanging, 


as is a magnet causing changes in iron. 
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The sixth. sütra maintains : Whatever is comprehensible 
for limited understanding undergoes change. Whatever is in- 
comprehensible for any understanding is non-existent. The Lord 
is neither. And hence the wise speak of Him as "Siva-Sat'. 


The third part, Sâdhana ‘Iyali, speaks of the spiritual 
means. The seventh sütra speaks of the special features of 
Pagu. Siva, the Sat, cannot enjoy anything, for everything 
in His presence is non-apparent; nor can The Asat Universe 
enjoy anything being non-intelligent. But the soul being neither 
can enjoy both 


The eighth sütra claims: The soul having beea brought up 
amidst physical senses and organs, misunderstands its innate 
nature. The Supreme Siva, however, instructs such soul in its 
innate nature through a preceptor, and does so onits attaining 
the required state of fitness. The soul’s misunderstanding having 
thus been got rid of, it at once seeks to attain the. bliss of 
Siva who stands in ‘advaita’ union with it. 


The ninth sūtra states. The soul thus initiated in 
the use of the spiritual senses seeks with the aid of such 
senses to know the Lord not knowable either for the physical 
senses or for the intellect. To t e soul so seeking the physical 
universe disappears with the swiftness of a mirage, and the 
sweet Lord presents Himseif. The soul at this stage mentally 
recites the Paficâkşara for enjoying the Lord's presence. 


The fourth part, Payan lyal, speaks of the spiritual 
‘fruit’. The tenth sütra says: The soul that has enjoyed the 
presence of the Lord next identifies itself with the Lord ın 
the same way that the Lord identifies Himself with the initi- 
ated soul, and devotes itself to the service of the Lord. By 
such identification and devotion such soul becomes able to 
overcome the effects of the three malas, Anava, Maya and Karma. 
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The eleventh sütra claims: Just as the soul helps ihe 
eye to see and enable the soul to see, Lord Siva helps the 
soul thus temporarily liberated by itself. Himself enjoying, and 
enabling the soul to enjoy His presence This belp produces 
in the soul an undying love for the Lord, which love even- 
tually guides the soul to the Lord's Holy feet. 


The iwelfth sūtra states; The soul that seeks with 
unceasing love to reach the Lord Hara's Feet removes the 
obstruction thereto once for all by completely washing off the 
Malas It then moves in the society of His devotees and 
worships equally the devotees and the temple ` 


There are scholars who believe that there is no internal 
evidence to show that Meykandàr received instruction from 
Paraficöti munivar, as Meykandàr does not in his preface say 
prayer to his guru, as his followers later on did!^. They are 
of the opinion that Sivatiàna Bödam was written by Meykandar 
in Tamil in the 13th century ‘‘when there was & social upheaval 
and religious turmoil in the Tami] Nadu, indicating among 
other things the culmination of the Tamilian genius in specu- 
ative philosophy’”!°. 


It is strange to pote that in the whole book of Sivaüápa 
Bódam we do not come across the name Saiva Siddânta, the 
system which thís work expounds. The greatness of this work 
can be understood from a poem which says: ‘‘The Veda is 





15 SSV. p. 40; But Arulnandi, the direct disciple of 
Meykandâr mentions the spiritual lineage from Lord Siva and 
says this divine instruction was put by Meykandar in the book. 
Sivafiana Bödam — S S. S. 10 


16 Ponniah, op. cu, p. 24. 
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the cow , the âgamas are its milk; the Tamil (Tévàram and 
Tiruvácakam) of the four saints ıs the ghee churned out of 
the milk; the excellence of the well-instructive Tamil (Sivatiàna 
Bódam) of Meykandâr of Tiruvenneynallir, is like the fine taste 
of the ghee''!*. 


Meykangár himself. has illustrated this work with examples 
and a commentary. There are many commentaries on the text, 
the earliest known being that of Pândipperumâl!8, Sivafiana 
mupivar wrote two commentaries, one a short one (cirrurai) 
and the other pérurai (Bhâşya, which is known as Sivafiâna 
Bhâşyam or Dravida mahâbhâşyam or simply Mâpâdıyam in 
Tamil). 


There was a controversy sometime back whether Sivafiána 
Bödam was an original Tamil work or-a translation of the 
*piSamocana pathala' of the Raurayagama. The scholars who 
supported the view that it was a translation quoted in their 
support the authority of Sivagra yogin, the commentator of 
Sivatâna Siddiyâr - Supakkam aud that of Sânskrit Sıvajüâna 
Bodham and Sivaiâna munivar, the Tamil commentator of the 
Sivafiana Bödam (Tamil) and the Pauşkara Bhâsyam of Umâpati 
Sıvâcâryar!9, in which references are made to Sanskrit Sivajüâna 
Bodham. The other school tried to maintain that Sivağâna Bödam 





17 vödam pau adanpâl meyyâgamam ; nàlvar ödum tamil 
adanip o ulluruncy — bödamiku meyyin urucuvaiyâm nilvenney 
meykandâr ceyda tamilnülip tiram 


18. Sivâgra yogin has provided a Sanskrit commentary known 
as Sivâgra Bhâşyam on the Sivajüána Bodha sutras in Sanskrit 
allegedly a part of Rauravagama and held as the original of 
Meykandàr's Tamil work. 


19 There are scholars who beheve that Pauskara Bhasyam 
ts not by Umâpatı as it quotes Nyâyâymrta, a work of a later 
date - cf. Dr. K. Sivaraman, op. cits, p. 50. 
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was an original Tamil work. The upholders of this view gave 
m their writings mauy reasons to prove their theory?. The 
.most important of them are (1) Meykandàr does not mention 
this anywhere it is a translation (2) Nor did the authors 
of the other Meykanda Sàstra works who were contemporaneous 
to Meykandâr or close to his time either as his disciples or 
the disciples of his disciples. (3) The Sanskrit version of the 
same, in the 12th sūtra, says, “thus says tbe Sivajüána 
.Bodha". it is questioned whether a portion of a pathala in 
an agama can have a separate heading like this and whether, 
therefore, it does not suggest that It is a rendering of the 
Tamil Śıvañāna Bödam. (4) Even before the advent of Meykandar, 
there were works like Nânâmirdam, Tırumaudıram, etc., which 
expounded this system, though not logically and fully asMeykandar 
did in his work, and the worship of Sıva had  beenthere 
even before the Christian era and the hymns in Tamil speak 
of the greatness and Grace of Siva and indirectly the tenets 


of this system. 


Arulnandi, the direct disciple of Meykandar, wrote 
Sivafidna siddiyár as a commentary in poetry on the Sivafana 
bödam. There he mentions the spiritual lineage of instruction 
There he gives the names of the perceptors and not any book. 


He was himself a great Sanskrit scholar and had earned the 


title of 'Sakalàgama Pandita’. He would not have missed this, 


that Sivaüána Bodam’ was a Tamil rendering of a portion of 
And he would have had no 


the Rauravâgama, if it was so. 
for there was 


hesitation to bring this to light, if it was so, 








Adigal, Saivasiddhanta fânabödam; 
K. Subramania Pilla, Meykandaram Saiva Siddhintamam; 
M. Balasubramania Mudaliar, Sivatàna Bodam Tamil mudal- 
nüle and other works. M Balasubramania Mudaliar enlists 121 


reasons for this 


20 Maraimalai 
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nothing wrong in translating an Agama (or a portion of it). 
It would have been an honour and privilege to do so as the 
Agamas were revealed by Stva Himself (S. S. S. 267). And 
Umâpati Sivâcâryar, another preceptor in that line and the 
author of Sataratna Sangraha (Skt.) does not mention in any 
of his eight Tamil works that the Tamil Sivafâna Bödam is 
a translation of the Sanskrit work of the same name. He 
mentions only the names of the works by his predecessors (SP 11) 


Soit can safely be said that the Tamil Sivaiânabödam 
is only an original work and that someone who wanted to 
introduce these ideas to the Sanskrit world might have trans- 
lated it into Sanskrit and called it a portion of the pâSamocana 
pathala of the Rauravâgama, to give it a stamp of authority?!. 
And this might have gained currency before Sivagra yogin and 
he might have accepted it without questioning. And others 
might have followed Sivagra yogin. 


The service which Meykandar did through his work to 
the Saiva Siddhânta system can be compared to the contribution 
of Sri Sankara to the advaita philosophy or to that of Sri 
Râmânuja to the vi$istádvaita school. 


. 3. ARULNANDI: DEVELOPMENT OF SAIVA 
SIDDHANTA IN THE LIGHT OF OUTER SCHOOLS 


For the first tıme the Saiva Siddânta school could geta 
formal, systematized exposition of its tenets complete in all 
respects like Brahmasütras in Sivanàna Bödam. In keeping with 
the literary tradition of compressing doctrines and discussions 





21 It is said that the available manuscript of the 
Rauravâgama has no such portion in it. 
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into cryptic aphorisms', Meykandar gave Sivanána Bodam in 
the form of sutras, which presuppose long discussions’. It was 
given only to Arulnandı Sıvâcâryar to inaugurate the practice 
of writing óàstra in ‘viruttam’ (Skt vrtta) form ın the history 
of philosophical literature in Tamil? ‘The employment of this 
form has rendered his work remarkably self explanatory and 
at the same time brought out the depth and intensity of his 
utterences’*. So it can be said that Arulnandi developed fully 
and amply his master's treatise on Saiva Siddhánta philosophy. 


The tradition says Arulnandı Sıvâcâryar was the family 
preceptor of Meykandâr and narrated the following incident - 
When Meykandàr failed to visit his family preceptor to pay 
his respects, Arulnandi, who was perhaps known as Tirutturaiyür 
Sadâdıva Sıvâcâryar5, and 'Sakalàgama Pandita’ on the basis 
of his encyclopaedic knowledge of the Vedas, Agamas and the 
twelve Tirumurais, went to his disciple’s residence. There 
Meykandâr was explaining ânavamala to his followers. Sakal- 
agama Pandita with his superior airs asked the child exponeut 





1 Tolkâppiyam defines the form and composition of the 
aphorisms - Porul, 471. 
2 The Sivanána Bödam sütras are made up of five elements: 


(1) the subject matter, (2) the doubt, (3) the prima facie 
view, (4) its refutation and (5) the conclusion - K. sivaraman, 


Sivajhâna Siddhiyár Supakkam (translation) 1949 p. XX. 
3 Ibid. 
4 Ibid. 


5 his information is given by T. A. Srinivasacaryar, 
Sivaüánabodamum panniru tirumuraiyum - 1959, p. 35. 
There is of course as usual no supportmg evidence. 
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to define malam. The young master indicated with his fore- 
finger the ‘Sakalagama Pandita’ |himself This proved to be 
an initiation and the family preceptor became ‘a disciple of 
Meykandâr. He was given the name (dikşânâmam) of Arulnandi 
Sivâcâryar...Even though there is no historical evidence in support 
of this story it is quite conceivable that a great and erudite 
Scholar well-versed in the lore of Saivagamas had to await a 
convertion even to understand the Agamas in their depth. The 
two treatises from his pen bear ample evidenee of his range 
as well as depth of the understanding of the Saiva Siddhanta 
(Saivâgamas). As a result be could explain the position of 
Saiva Siddhanta vis-a-vis both systems, those im consonance 
with the spirit and substance of the Veda and those at variance 
with it. 


The Sivahâna Siddiyâr is divided into two parts, viz., 
Parapakkam (Skt.Parapaksam) and Supakkam (Skt. Svapaksam). 
The first part deals with the tenets of the alien schools, first 
expounding them and refuting them. The schools thus dealt 
are: Materialism (Lokayata), the four sects of Buddhism, 
viz., Sautrântika, Yogâcâra, Madhyamika and Vaibhasika, the 
Sects of Jainism i. e., the Nikhanda vada and the Ajivaka®, the 
two sections of the mimamsa system, viz, the Bhatta and 
Prabhakara, the three types of Ekatmavada’, viz., Sabdabrahma- 
vada, Mayavada and Bhâskaryavâda, the sankhya, and lastly 
the Pâficarâtra of the Vaisnavas. 


From the list one may see that the ground covered in- 
cludes the three groups of ‘nastika’ darSanas, viz » Lokayata, 
Bauddha and the Jaina, the  sáükhya, the pürva and uttara 





6 Ajivaka was mistaken for a subsect of Jainism, while in 
fact it 1s a heretical sect anterior to or contemparancous with 
Mahavira — See Basham, A. L , History and doctrines of the 
Ajivikas, (1951). 


7 Cf. Mapadiyam, p. 61. 
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mimâmsa, the Sabda Brahma vada of the Vâkhyapardiya school 
and the Pâfcarâtra. There are interesting omissions and 
commissions in the list. Along with the Jaina is expounded 
the doctrine of the Ajivaka, followed by a refutation. Under 
Sankhya ıs treated only the atheist variety — (uiri$vara), the 
theistic emendation of which, also called the yoga, being not 
mentioned. Likewise another significant omission is the group 
of Nyáya-Vaisesika The two sub-schools of Pürva mimamsa 
are deait with, but of the Uttara mimámsa, only two schools 
of interpretation are considered, viz , Sankara's Mâyâvâda and 
Bhâskara's Bhedâ Bbeda. Interesting is the inclusion of 
Sivadvaita school here, included, perhaps, because of its aflini- 
ties with the absolutism of the Uttara mimamsa. 


Arulnandi seems to have grouped together philosophico- 
religious systems in the order of their distance from the spirit 
of the theism of Saiva Siddhânta The ‘non-theistic’ systems 
which deny the central principle of theism, viz, God understood 
in any sense, are treated first The ‘non-theistic’ alternatives of 
matter (Lokâyata), law (Bauddha) Karma (Jaina) and Destiny 
(Ajivaka) are examined and criticised as imperfect approximations 
to the ‘God’ of *Saiva Siddhànta The orthodox variety of 
non-theism, viz., the Parva mimâmsa, which is closer in spirit 
to the heterodox systems, is next considered. The main point 
at issue here 1s the concept of scriptural Revelation, acceptance 
of which allegedly distinguishes the orthodox from the *beterodox'. 
Aside from its being unintelligible that scripture is uncomposed 
by any agency, does the scripture itself anywhere say that it 


is ‘uncreated’ (swayambhu)? Revelation without a revealer 1s 


a contradiction. 


While the three groups of heterodox schools do not accept 
Revelation at all, the *orthodox' groups accept the norm of Vedic 
Revelation but do not understand it theistically as the revela- 
tion of an eternal Revealer. A theistic understanding of 
scriptural Revelation provides for possibility of according the 
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status of revelation to scriptures other than the Vedas also 
on par with the Vedas. This naturally brings the Saiva Siddhànta 
mto confrontation with the Vaisnava school. The latter accept 
the Vedas like any orthodox school but in addition acknowledge 
the authority of the Pâfcarâtra So Arulnandi completes his 


Refutation of rival systems, by examining in detail the school 
of Pàücarátra. 


We get a bird's eye view of these fourteen systems and 
the siddhântin's refutation of the same.  Maraiüiána sambandar, 
one of the commentators on the Siddiyâr Supakkam, says that 
Arulnandi based his Parapakkam on the following works: 
(1) Sankarâcârya's Sarvadarsana Saügraha (2) Sarvamatopanyása$, 
(3) Ramanathacarya’s Paramata nirâkarana,(4) Sarvàtma Sambhu's 
Siddbanta dipikà and (5) Aghora Sıvâcârya's Siddhântârtha 
samuccaya?. 


These fourteen systems belong to the alien (outer group) 
schools. Closely following this tradition of expounding the 
tenets of other systems and refuting them set up by Arulnandi, 
Umâpati deals with the inner schools in the same way in his 
Sankarpa nirákaranam. 


Arulnandi in his Sivafiana siddiyar presented the tenets 
of the Saiva Siddhànta system, and side by side commented 
upon and criticised other systems. Instead of doing it in the 
whole of his work he divided the work into parts, the first 
part dealing with the criticism of other system and the second 
part expoundinr the Saiva siddhânta system besides meting 





8 The author of SarvadarSana Saügraha is not Saükarácarya 
but Sâyana Madhava. 


9 cf. Devasenapati, op. cit., p. 5. 
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out the points which were raised in the. first part, the points 
which other systems lacked!?. 


The Supakkam, the equel to Parapakkam, is almost an 
independent treatise, mainly expository but not without refu- 
tation of rival points of view’!!. Avowedly the treatment 
follows the lines of Sivafiana bödam, Arulnandi himself saying 
that he expounds the doctrinal essence of Sarva Siddanta 
‘keeping duly in mind the work of Meykandár'??. Though it 
reads hke a commentary im verse on Sivafiina Bodam, and 
tradition acclaims it as a Derived work (valınül) Sivafâna 
Siddiyar exhibits great originality and synthesis That it is 
designed in an original way intentionally by the author is 
evident from his account of epistemology with which he 
prefaces his work. His section on Pramàána!? is methodologi- 
cally a novelty and exhibits Arulnandi’s attempt to present 
Saiva Siddhanta as a logically coherent system of thought. 


As for the title Sivafiana Siddiyâr, the first part was 
taken from the original work Sivaiâna Bödam. Sivafâna in its 
wider sense is at once the knowledge of the means and the 
knowledge of the end, the preliminary knowledge (aparajfiâna) 
and the final release ( parajüána ). Here it stands for the 





10 Though the author seems to have treated these two 
parts as two separate works, as invocations are given separately 


n each work, they form one undivided whole. 


Ji Sıvahâna Yogia’s commentary on Suppakkam (verse 22) 
distinguishes between the method and motive of refutation in 


Parapakkam and that of Supakkam. 


12 Meykandàn nil cenniyipkondu Saivattirattinait tenkka 


lurràm — verse 3. 


13 Alavi Iyal. 
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knowledge of the means of the scriptural wisdom which culmi- 
nates jn ultimate realisation. ‘Siddi’ (Skt. Siddhi} is the 
establishment! of the true meaning thereof. So the title 
would mean that ‘the work is an assessment or determination 
of the true import of the varied contents of the knowledge- 
section (jfidnapida) of the Saıvâgamas”!5. 


The special features of this work are: (1) the epistemo- 
logy; the pramânas explained. (2) the greatness of Siva is 
established. Siva is the ultimate goal of the six religions; He is 
the ultimate reality of each religion; He is beyond the reach of the 
Vedas and Agamas; He is the source of knowledge and all pervasive 
in the form of Father and Mother!?. He is not to be known by 
the Vedas, Brahma and Visnu, the intellect and word". One 
may worship any god and Siva will appear to him in that form; 
for the other gods are born and dead; only He is free from all 
these!ó. Ali His qualities and acts, the mythological ones too, 
are explained!?. (3) the suppremacy of Saiva faith over others 
is fully illustrated o “Following the paths of the outer schools, 
entering the folds of the inner sects, labouring under the 
dictates of smrtis, reaching the disciplinary Stages of asrama, 


————————————————————— 


14 Unmai Sàdittal — establishing the truth — Tâyumânavar, 
ennát kanni, 2. 5. 


15 Dr. Sivaraman, Sivajüina Siddiyar (Supakkam) — 
Trans., p XXII. 


16 Verse 2. 
17 Verse 5. 
18 Verse 115. 


19 Verses 58-80. 
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performing great austerities, mastering different arts and sciences, 
studying the Vedas, reading the reputed puranas, achieving clarity 
with respect to theultimate 1mport of the upanisads, - if one passes 
through these graded steps (ia the different births) he will reach (the 
heights of) Siddhanta (which is the accomplished end ofall Saivism). 
And here after undergoing the Sadhanas of Carya, Kriya aud 
Yoga through the (resultant) knowledge he realises the Feet 
of S1iva''?". The release explained by other religions are like 
the rungs of a ladder. Oaly Saiva Siddhànta speaks of the 
true Release, 1.¢., reaching the Feet of Siva?!. The Religions, Trutb 
and Books are many and conflicting; which 1s the real Religion, the 
real Truth and the real Book? Tbat which knows no such conflicts 
as ‘this ıs and not that’, but can resolve them all under one 
supreme intuition and have (in its scheme of synthesis) each 
of them given a well-defined place that is the Religion, the 
Truth and the Book. Therefore the different truths and doctrines 
envisaged by finite minds and embodied in different Religious 
formulations and Books are comprised as parts within what 
are the Revelations of the Omniscient Infinite Being viz , the 
Vedas and Agamas. These two again resolve under the Divine 
Feet of (their source, viz ,) the Lord'??. And they speak of 
Saivism?*. Only Siddhànta (the Saivaite religion) mentions four 
paths, viz , sanmarga, dâsamârga, satputramarga and sahamárga*?!. 





20 Verses 263 (Translation by Dr. Sivaraman, op. cit., 
p. 137). 


21 Verse 264. 


22 Verse 265 (Translation by Dr. Sivaraman, op. cit., p. 


23 cf. Vödappayanâm Saivam — PP. 20.9. 


24 S.S.S. 270, 271, 272, 273 and 274. 
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The greatness of Siddiyâr was acknowledged by the 
scholars of those days and it was given the honorofic suffix 
of ‘ar’ and was called the Sivafiana Siddiyàt?*. A religious 
pontiff and the founder of the Dharmapuram math, Gurufâna 
sambanda Swâmıkal, says in one of his works: “It ıs enough 
to understand one half of a versein Siddiyàr if one wants to 
learn all the works in the world’. St. Tâyumânavar says : 
‘Oh, for the day when I can worship the golden feet of one 
who declared the Truth in half a stanza, enough for one to 
feel disillusioned about the world’, And the Siddiyàr is 
considered to be one of the six works which bring out the 
greatness and essence of the Tamil language?5. 


Sivaiâna siddiyâr is a literary work as much asa 
philosophical treatise. Arulnandi is both a poet and a philosopher. 
This work will be remembered as the most exhaustive treatise 
in verse on philosophy in the Tamil language. The author has a 
mastery over the language and the work abounds with analogies. 

The Supakkam has been commented upon by the following: 
(1) Swami üânappirakâsar, (2) Vell: Ambalattambırân Swami, 
(3) Nirambavalakiyar, (4) Maraifiana Ds$ikar. (5) Sıvâgra 





25 Very few works have been honoured thus. For instance 
Tiruvundiyâr, Tirakkalirrupadiyar (both Sastra works), 
Tiruvundiyâr and Tirukkövaiyâr (both by Münıkkavâcakar) 
and Naladiyar (a didactic work). And an adage in Tamil 
Says 'there is no God superior to Siva and there is no superior 
Astra work to (Sivafiana) Siddiyar’. 


26 Parviritta nülellàm pârttariyin cittiyile Srviruttappadi 
pödum — Siva höga Sâram, verse. 23. 


27 Padi viruttattal ippârviruttamâka unmai sâdittâr ponnadi- 
yaittan paniva dennâlö - Ennátkanni, 25. 


28 valluvarcir anbar molivácagam  tolkàppiyame, tellu 


Parimélalakar ceyda urai, olliyacirttondar purânam toku citti 
örâşum, tandamilin mölântaram. 
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Yogin, (6) Sivatiana Swümikal and (7) Subramania Dééikar. 
(This is of the nature of a sub-commentary on the one by 
Sivafiana Swàmikal)?. Recently two commentaries, one by 
T. Muthiah Pillai (This being an elaboration of Sivaiiana 
Swàmikal's commentary) and the other by M. Tiruvilangam, 
have appeared To these modern commentaries may be added 
the following : (1) Sivaüàna Siddhiyár ârâycci by Sivagurunâtha 
Pillai, Tuticorin (1949), (2) Saiva SiddhântabyDr V. A. Deva- 
senapati (1960) oTattuvaprakâfar commented on Parapakkam. 


Arulnandi Sıvâcâryar has contributed yet another work to 
the Siddhànta Sâstras. It goes by the name 'İrupâ lrupahdu'. 
This work has twenty poems in two different metres, the poems 
carrying odd number are in the Venba meter and the even ones 
in the Aétriyappa meter The last word or syllable of the 
previous poem forms the first word or the syllable of the next 
verse. In this work the guru, Meykanda Dévar, is treated as 
Sıva30, and questions in verse are put to him 


The Irupàirupahdu explains the eight characteristics of 
the Anava mala, seven of Maya and six of the Karma?!. 





29 Thess commentaries have been published in the name 
‘aruvarurai. A variorum edition of these has also come out. 
30. Following this Umâpati has also ım two of his works, 
Pórrippahrodai and Neücuvidutüdu, treated his guru, Maraifiana- 
sambandar, as Siva and attributed the qualities of Siva to him. 
It is said that Arulnandi was not satisfied with the invocation 
he made to his master ia the Siddiyâr and so in this work 
he arranged it in such a way that every verse contained the 


name of Meskandâr - SSV., p 45. 


31 Verse 4. 
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Certain phrases occuring in Tövâram hymns are explained 
beautifully weli in this work?'. The same passage poses ques- 
lions hke the following: If the Lord is inseparably with the 
self how did the Ignorance take place? Does 11 not mean that 
Lord was not there with the soul when it was one with Anava? 
"At the time of spiritual instruction where and how is the 
Lord, different from or one with the self?33. 


The functions of the three bonds, viz, Anava, Karma 
and Maya are given in detail. Separation (individualisation), 
longing, anger on account of failure to get what was longed 
for, egoity, experiencing pain and pleasure etc., are the results 
of the Anava. Confusion, falsehood, forgetfulness, harming 
others, jealousy, fear etc. are due to Maya. Sitting, lying, 
doing, leaving, decrying others and involvement etc., are on 
account of the Karma. These are all jada (iusentient). How 

do they bind they soul? If they act like the poision, they 
` must Jeave the body the moment their job is done If mala is 
' insentient it cannot bind the soul, of its own accord. And 
the soul would not get itself bound by it. As the Lord is 
essentially free from bonds He would not bind the soul with 
mala. If mala is intrinsic to the soul then it cannot be re- 
moved. So how did this bondage take placc??* 


————————— —— — 

32 Iirunilam tinie ıyamânan kal enum peruniai - Verse 2, 
lines 14-15. Kanbar yârkol kâttâkkâl - ibid., line 31 at palavar- 
kkarul - ibid. fine 34 These lines explain respectively the 
phrases “irunılanâyttiyâki” (Appar, 6.94.1.), “âttuvittâlâroruvar 
adadaré’ (Appar, 6.95.3) and átpalavarkkarulum yannamum 
(Sambandar, 3.54.4) of the Tövâram. 

33 Verse 2. 


34 Verse 4. 
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How do the five states (avasthas) occur?35 The Ignorance 
is removed when the knowledge dawns. Then the self cannot 
see itself as it has lost its individuality. As it ıs not separate 
from the Lord it cannot see the Lord also. And without losing 
the identity the self and the soul cannot be known one and 
the same time. lf so, how could the self know itself 79“ 


The Lord is one with those who are separate from the 
world ie., who have renounced the worldly things, and He 
is away from them, who are one with the world. He, of His 
own accord, Gracefully came aud mingled with the self and 
remained inseparably (but not ons), indivisibly (not two) and 
not nothing (neither one nor two) and without losing His 
Greatness made the self great and bestowed eternal Bliss on it?". 


In short the Irupâ irupahdu?8 deals with all the basic 
problems of philosophy such as pati, paóu and pasa and their 
relationship, nature, trausmigration etc. 





35 Verses 6, 7. 
36 Verses 8,9. 


37 arravarkkarravan allavarkkallavan; inri onray ninra 
annilaiyil, onrâkâmal irandakamai, onrumirandum inrâkâmal, 
tannadu perumai tâkkânâyinum, ennadu perumai ellim eydi... ... 
pörâ inbapperunkada ladanul, ara inbamalittu - verse 20. 


38 Namaccivâyattambirân of the Tiruvavaduturai math and 
Tattuvanâdar of Cikâlı have provided commentaries on this 
work. 


Dharmapuram Adigam has brought out the same in prose 
(by K. Subramaniya Pillai), 1963. 
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4. UMAPATI: DEFINITION OF SAIVA SIDDHANTA 
AND ITS SCOPE IN THE LIGHT OF INNER SCHOOLS 


The first and the foremost disciple of Meykandâr was 
Arulnandi Sıvâcâryar, who gave an epistemology to the Saiva 
Sıddhânta system and established it as a system along with 
the other systems of Indian Philosophy and as the system 
which correctly interprets the Vedas and àgamas!. Another 
disciple of Meykandàr, Manavacakam Kadandar of Tiruvadikai, 
added a work to the Siddhanta literature. It goes by the name 
*Unmai Vilakkam’; the very little of the work (Exposition of 
Truth) explains the object as providing an exposition of realising 
Truth. This work is put in the form of a dialogue between. 
the author and his master. This work speaks of the truths of 
the âgmas?; of the thirty six tattvas? (atma, Vidya and the 
Suddha tattvas); the two kinds of mala (Anava and Karma)*; 
the dance of Siva5, the holy five letters (paficakşara)9, the 
advaita mukti”, and the adoration to the guru and devotees®. 


ee M ———  À—— 


1 SSS. 267; SSP 11. 


2 vanmaitarum âgamanül vaitta porul valuva, unmai 
vilakkam-Invocation; mannadikai vâlum Manavâcakam Kadandân. 
pannumarai, vanmaitarum âgamanül vaittaporulvaluva, unmai 
vilakkam ceydàn urru- a stanza found at the end of this 
Work. This gives the lineage of the author also. 


3 Verses 4-21. 
4 Verses 22. 

5 Verse 30-38. 
Verses 39-44, 
Verses 45-50. 


oan A 


Verses 51-53. 


109 


This work categorically asserts that all the three reali- 
ties of Saiva Siddhânta, the individual self, God and even malam 
have their place and function in release?. And it extolled the 
greatness of the five-lettered mantra. It says the five-lettered 
mantra is the Veda, the Agama, the Purana, the dance and 
he mukti which is beyond the 36 tattvas!? 


This work describes the dance of Siva and explains its 
The Holy feet of oar Lord are the only thing 
burn the bond of Karma, destroy 
that ànava crushing its effect and place the self in Bliss''. 
And the dance signifies the five-fold cosmic function. Creation 
takes place in the drum, Preservation in the raised hand (abbaya) 
and Dissolution in the fire. The foot placed firm on the 
ground stands for concealment and the raised foot signifies the 
Grace!?. The dance represents the five-lettered mantra also. 
The ‘na’ is in the Feet; ‘ma’ is ın the naval; “Sı” is in the 
shoulder; the face has the ‘va’ and ‘ya’ is ın the crownls, 
This can be explained in a different way also. The hand that 
has the drum represents ‘i’; the extended hand has ‘va’; the 


significance. 
which removes the mâyâ, 





9 mutti tanil münru mudalum moliyakkél, sutta anubó- 
gattaittuyttal anu - mettavé inbam koduttal irai ittai vilaivittal 
malam, verse 50. M.P Rattinam Cettiyar explains it beautifully 
that the giver is God and the receipient is the self. The factor 
that creates this difference between them is malam (Siddhántam, 


July, 1959). 


10 Verse 44. 
11 Verse 36. 
12 Verse 35. 


13 Verse 32. 
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raised (abhaya) hand signifies ‘ya’; the hand in which is fire 
represents ‘na’; and in the foot that is placed on Muyalakan 
is *ma'!*. 


This work with 53 verses in Venbà  meter!?, raises six 
questions, the answers for which explain the tenets of the 
Saiva Siddbànta!*. 


Then appears Umâpati on the scene. He was the disci- 
ple of one Maraififânasambandar, who received instruction from 
Arulnandi Sivâcâryar. Thus Umâpati comes in the same line 
and contributes to the Siddhânta literature. His is the major 
contribution as eight of the fourteen $àstras are by him. He 
follows Arulnandı in expounding this system. ^ Arulnandi in 
his book, under two sections, formulates the Siddhânta philo- 
sophy. The first section criticised the alien schools from the 
perspective of Sıddhânta, and his second section posited the 
system with a view to bringout its inner consistency by exhi- 
biting the inner contradictions of positions at variance with it. 
Umâpatı supplemented and complemented this work, by his two 
major contributions, Sahkarpanirâkaranam and Sivappirakâsam. 
The first one deals with the tenets of Mâyâvâda and internal 
schools of Saivism expounding them and criticising them each from 
the perspective of the next in the order of enumeration and 
only implying or adumberating the posision of Saiva Siddhànta. 
What is thus implied and unsaid is expounded systematically 
in the second work, viz., Sivappirakasam. 





14 Verse 33. 


15 This work has two commentaries and the names of 
the commentators are not available. Dharmapuram has brought 
out the prose version by K. Subramania Pillai (1961). 


16 Verse 2. 
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Umâpati, a past master in philosophy, has shown his 
ingenuity in Sankarpanirakaranam. He has arranged the systems, 
which he criticises viz, (1) Mayavadam, (2) Aikyavadam, 
(3) Pâşânavâdam, (4) Bhédavadam, (5) Sivasamavadam, (6) 
Sankrântavâdam, (7) İsvaraavikâravâdam, (8) Nımittakârana- 
parinâmavâdam, and (9) Saivavâdam, in sucha way that one 
school does, not only condemn the previous one, but also is 
an improvement upon the other. Arulnandi took up in his 
Parapakkam of the Siddyàr, systems which were heterogenous 
in nature, whereas Umâpati dealt with systems which, barring 
Mâyâvâdam and Aikyavadam, were homogenous in character. 
ie., they all belonged to the inner school. 


A question may arise here as to why Umápati took up 
Mâyâvâdam, which is an outer school and which has already 
been criticised by Aruinandi in his Parapakkam (Siddhıyâr). 
Mâyâvâdam is named after the exposition it makes, Appearance 
(Maya). Mâyâ in the Mayàvàdam is indescribable (anirvacaniyam). 
Maya in Siddhàuta is real for ıt isa derivative of the power 
of Siva. It is one of the categories of the Siddhànta system". 
As such the máyà of the Siddhànta is entirely different from that 


of the Mâyâvâda 


Umapati calls the Saıvasıddhânta the essence of the Vedanta 
and clearly implies that the name is applicable in contradistinction 


to 'Vedánta'!3. 
Mayavada is known as Advaita system also for its basic 


tenet is Advaita.Siddhanta also speaks of advaita. For the 
expresstion 'advaitam' occurs in tbe Sruti and every philosopher 
interpreting the Veda for that matter has to interpret it, albeit, 
in his own way. The word ‘Advaita’ is understood in the 


~~ 





17 TVP. 62. 
18 SP. 7. 
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'privative' sense (abhâvârtha) by the monistic Schools, and 
Mâyâvâda is one of them. This means ‘not-two’ in the sense of 
non-existence of two, implying really “one-ness”. The dualist 
school understands it in the negative sense (virodha). This 
negative signifies the opposite, ie, ‘not-two’ means ‘one’. Saiwa 
Siddhânta adopts a third meaning of negation, i, e., ‘otherness’ 
(anyatvam). Jt interprets advaita to mean not ‘one-ness’ but 
‘non-duality’ (ananyatvam). ‘Other than two is denial, not of 
two, but of the duality of two’. And so Siddhânta says 
that ‘advaita affirms neither the absence of a second (monism) 
nor the being of a second (dualism), but affirms only the 
secondlessness of the second. What appears to be second to 
Brahman in being is, nevertheless indeed not second to it 
because of union, pervasion and relation'?'. As the Siddhànta 
system was conceived in Tamil land?? and in the Tamil Jang- 
uage, it makes use of two Tamil words, anmai (negation of 
a quality) and inmai (negation of existence). These two words 
were time-honoured aud haloed by the hymnists of the Saiva 
world?3. So in advaita the Siddhànta finds ‘anmai’ and inter- 
prets it that way. For God is all pervasive (vyâpaka) and 
everything else is in it (vyapya). As such ‘what is therefore 
denied of the two is there otherness which furnishes the basis 
for duality and what is affirmed, by implication, is their 





19 ibid. 
20 Dr. Sivaraman, op. cit., p. 230. 
21 Ibid., p.231. 


22 The Agamic Saivism belongs principally to the Tam 
country - Dasgupta, S. N., A History of Indian Philosophy 
Vol. V., 1962, p. 18. 


23 For instance, onru ni allai and onrillai- T. V. 
Köyilmütta tiruppadikam. 7. 
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inseparability, inalienability, a positive condition of invariable 
So 'advaita does not exclude the being of the 


co-presence’. 
725 


two but only their mutual eaclusion, duality 


The Mayavada was called the ‘Kevaladvaita’ and the Sidd- 
hânta school was named 'Suddhàtvaita'?? as opposed to it. Mey- 
kandar established this system on the basis of the interpretation 
of the expression “advaitam'”. Umapati wanted to bring in the 


difference between the (kevaladvaita) Mâyâvâda and the (Suddhad- 
vaita) Sıddhânta, and that is why he took up Mâyâvâda for 
discussion, though it has already been discussed and criticised 


by Arulnandi. 


So it can be said that the Siddbánta system, which was 
expounded by Meykandar and formulated by Arulnandi, got its 
definition and form at the hands of Umapati. 


I 


24 Dr. Sivzraman, op cit, p. 231. 


25 ibid 
26 Sastri, K.A N., says that Vallabhacarya was the founder 
of a system called Suddhàdvita- DRSI. p. 93. 


27 poykandár kânappunıdamenum attuvida meykandanadan- 
Tâyumânavar, Ennâtkanni, 2.4. 
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UMAPATI AND HIS WORKS 


The Saivaites consider St Sambandar, St. Appar, St. Sundara- 
mürti and St. Manikkavacakar as the four Founders of Religion 
(Samayâcâryars). So also they have four Founders of Tradition 
(Santânâcâryars). They are Meykandar, Arulnandi Sivacaryar, 
Maraifiánasambandar (disciple of Arulnandı) and his disciple. 
Umâpatı Sıvâcâryar. We have reasons to believe that the tradi- 
tion has been maintained unbroken even though under varied 
auspices and labels'. The mode of transmission by which the 
tradition was kept up was through personal encounter in the 
form of teacher iniating the pupil. 

The Sıddhântain believes that the Vedas and the Agamas 
are ‘self - revealed’ (Svayambhu) in the sense that they 
are not by human agency, but by the self existent Lord 
Siva Himself’. Srikanta Parame$vara disclosed the truth of the 


]. The Samayâcâryars were four and they brought out the 
Jüàna pada of the Vedas in their hymns. So also the four 
santânâcâryars revealed the Jüânapâda of the Agamas in the 


Siddhànta Sastras- cf SSY p 9 
2 TKP, 3. 


3 The Tirumurais speak of this profusely. For instance, 


Sambandar: 2.56.1, 1.98 8, 2.4.7, 1.135.5, 3.115 2, 
1108.4, 156.6, 31128, 11361, 1.131.7, 
31201, 21186, 2236 

Appar: 4.22.5, 6 34 8, 62.10, 6.21.2, 5.14.9; 
6444, 6 83 4, 6.78.4, 5.46 6, 6.84.6, 4.25.2, 
4.79 5, 6 58 3, 6 80.10, 6.56.1. 

Suadarar: 7.84.8, 7.19, 7.15 6, 7.54.9, 7.69.9, 7.63.4, 


7.99.5, 7.2.6, 7.44.6, 7.18 9, 771.3, 7.254, 


7.49.7, 7.61.7, 7.63.1, 7.91.6. 
...Contd. 


118 


Agamas (Sivajfidna) to Nandi Dévar. Nandi Dévar ia his turn 
gave this ‘knowledge of Siva’ to Satyaüàna DarSanikal (one 
who has perceived the Real Knowledge). And Satyafidna Dar- 
Sanikal initiated Parañjōti munivar in this linet. These four, 
viz., Srikanta Paramasiva, Nandi Devar, Satyafiàna Daréanikal 
and Paraiüjóti are called the ‘akaccantanam’ (the mythical line) 
or the ‘Déva paramparai' (the celestical Chain). This is the 
mythical account of the origin of the tradition. 


Parafijöti munivar carried this instruction to the earth 
and found the ripe soul in the child-saint of Svötavanapperumâ| 
called Meykandâr, whom he duly initiated into the mystical truth. 
Meykandar begins the earthly preceptorial hne, initiating in 
his turn his erstwhile family preceptor, Arulnandi Sıvâcâryar, 
Tbe latter hada. disciple by name Maraifidnasambandar. And he 
instructed Umâpati Sivâcâryar5. These four belonged to the 


Mânikkavâcakar ; Sivapurânam, linc 4; Kicttittiravakaval, 
line 10 & 20. 


Tirumülar : preface, stanzas 14, 62, 66, 68, 69 & 70. 


Eleventh Tirumurai: 5.29, 6.28, 10.22, 21.22, 22.68, 2331, 
23.39. 


Twelfth Tirumurai : 5.70, 28.79, 592, 21.18 ; also S.S S. 267 
Mapadiyam, p. 19. 


4 mayarvara nandi munikanattalitta uyar Sivaüâna bödam- 
SB., preface, lines 6-7, iraivan arulnandi tanakkiyambe nandi 
kGdilarut canarkumârarkkuk kürak kuvalayatin valiyen guru- 
nâdan ... SSP 10 ; tévarpiran valarkayilaikkâval pünda tirunandi 
avarkanattör ... sattiyafiana darSanikal adicér parafijoti mámuni- 
kal patiyám ... meykanda tiralâr - SP. 5. 


5 meykandatiralâr mara viravupukal arulnandi ... Mariafana 
sambandar ıvar iccantanat temâiyalum tanmaiyGré - SP. 5. 
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*puraccantánam' (the external chain) orthe 'Bhüta paramparai" 
(the terrestrial chain) The historical tradition of the school of 
philosophy is constituted by these four preceptors. 


Umâpatı Sivácáryar's disciple was Arulnamaccivàyar, whose 
disciple was Siddar Sivappirakásar Hus follower, Namaccıvâya 
Mirtikal, was the founder of the Tiruvavaduturai Adinam?. 
Maraifiánasambandar's another disciple was Maccuccettiyar; the 
eighth generation of his disciples was one Guruüânasambandar, 
who fouuded the Dharmapuram Àdinam?. The tradition gets 
institutionalised at this stage of development. The doctrine 1s 
embodied ina church. These two àdinams or institutions mark 
the advent of what 1s called the Tradition of the Initiate (Abhiseka 


parampara). 


Io the above account we see that Meykandār was the link 
between the ‘celestial chain’ and the ‘exterior chain’ aod like- 
wise Umâpati was the lınk which connected the ‘exterior chain’ 
and the ‘institutional one’ (Abhiséka paramparaı). Umâpatı 1s 
the last of the four Sanlânâcâryars and his works constitute 
and complete the bulk of tbe Siddhànta Sàstras, which are 
fourteen in number. Uméapati’s works are eight in number and 
they are called the ‘Siddhaatastakam’. 


Before taking up the hfe of Umâpatı, it will do well to 
know something of Maraiüânasambandar, who 1s the third in the 
hae of Sanlânâcâryars and the preceptor of Umapati. Very 
scant information is available regarding this master. The 
tradition, the invocations to him made by Umâpatı and Umapati's 





6 Saivattinmarumalarcci - the table given next to p. 40; 
also Siddhantam, Vol. 36 8, p. 243. 


7 Saivattinmarumalarcci - p. 40. 
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writings alone supply the scanty material about Maraiüàpa- 
sambandar. He has not handed down to his disciples any- 


thing in writing. So we are unable to get any exact infor- 
mation about him. 


Maraifianasambandar was born at Marudur,3 he was a 
brahmin and belonged to the Parâsara gotra and he was a 
Samavedin®. He was well-versed in the Vedas? and so was 
given the epithet *Marai'!!. He was initiated by Aruloandi 
Sivâcâryar!?. And this imitiation took place in Kadandai 
(Tiruppennâkadam)!!. Maraiüânasambandar, after having been 
instructed by Arulnandi Sivâcâryar, went to Cidambaram"™ ; he 
worshipped Lord Nataraja there and settled down at Tiruk- 
kalâüicöri!5. ^ Umüpati became his disciple and received the 
saving knowledge from him!'^. Maraifânasambaundar is said to 
have attained the Release at Tirukkalàfcéri". 


——aáá————————— MO 
8 SP. 6; also its commentary by Madurai Sivappirakâsar. 
9 ibid, 6 ; also Saiva Santânâcâryar Purâyam, verse 60. 
10 SP. 6. 
11 SS. Purânam, 62. 
12 SP. 5; also SS. Parânam, 63. 
13 „Madurai SivappirakaSar’s commentary to SP. 6. 
14 SS. Purânam, 64. 
15 ibid., 65. 
16 ibid. 65; also SP. 6. 


17 SS. Purànam, 65. 
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Maraifianasambandar 1s referred to by Umâpatias, be- 
sides the name itself!5, ‘Sambandandadan’, “Sambandamâmuni??0, 
‘my Lord"!, “Sambandamâmuyivan who liberated me from the 
bonds'?? and “Marudaccambandan?'. 


The Sivaüánabódam in its eighth sūtra maintains that 
the Lord descends and instructs the ‘ripened’ soul. Umâpati, 
with this sūtra :n mind, describes Maraifianasambandar, his 
preceptor, as Lord Siva Himself. The acts and the attributes 
of Siva are ascribed to Maraifianasambandar in the works, viZ., 
Pörrippahrodai and Neficuvidutiidu, citations from which are 


given above?*. 


The tradition as ıt is handed down, maintains that Marai- 
üânasambandar did not pass on to his disciples anything in 
writing But there are scholars who belive that he is the author 
of a work, Satamanıkköva1?. Two poems from this work have been 
quoted in the commentary of Sivafiâna Yogin?*. But, unfortunately, 
MEE MDC I Ee 

18 SP. 6. 
19 Pörrippabrodai, couplet 70. 
20 ibid, venba, and Neficuvidatidu, couplet 84. 


2| ibid. 
22 Neücuvidutüdu, couplet 120, Porrippahrodai, venba. 


23 Sankarpanirâkaranam, venba. 


couplets 90-95; 


24 Pörrippahroğai, couplets 30-35; 
98-106; 120-122; 


Nefücuvidutüdu, couplets 1-8; 30-39; 64-88; 
and 127 
25 Arunacalam, M., Siddhântam, Vol. 36.8. pp. 241-248. 


himself says elsewhere that Maraifiana- 


But, strangely, he 
R 35-10, 


sambandar did not write any work (Siddbantam, Vol. 
Oct 1962). 
26 Mâpâğiyam, p. 335 and p. 355. 
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Swvaüüna Yogin does not mention the name of the author. 
Maraimalai Adikal, who published this Satamanıkkövai for the 
first time in 1898, also does not mention the author?” With- 
in about a hundred years after the demise of Sivaüàna Yogin 
(He died in 1785 A D) this work perhaps lost its importance 
and the author's name was forgotten. The earliest reference 
to this work is found in the commentary of Madurai Sivappirakásar 
on the Sivappirakásam?s. And this commentary was written 1n 
the year 1488 A D. **. And this commentary quotes a verse 
from the Nanadikkittiruviruttam, and this verse mentions the 
Satamanikkovai besides other Sàstra works®®. On the basis of 
this verse Arunacalam builds up a theory that the author 
of this Satamanikkövai 1s Maçınânasambandar. He says: ‘the 
author of this verse maintains that the four works of Umapati 
viz , Sivappirakagam, Sankarpanirakaranam, Tiruvarutpayan and 
Vinâvenbâ, are derivative works (cârbu nülkal) Then, to 
enable the soul to immerse itself in the spiritual worship 
(Jiànapüja), he places another four works in the last two 
lines; they are Sivafidna Bödam, Sivafiana Sıddiyâr, the 
Secondary work (valinül) Satamanıkkövai and Tirumuraittirattu, 
which 1s a compilation of the Siddhànta truths found under 
different headings in the Tırumuraıs”3!. 





27 Siddhintam, Vol. 36.8, p. 241 


28 Siddhànta Sittiram (Samajam edn., 1940) p. 711. 


29 Siddhintam, Vol 36 8, p. 244. 


30 Quoted in the Siddhànta Sâttiram, op. cit.. p 711. 
It will not be out of place to state here that Prof K. Subramania 
Pillai refers to one Satamanikkóvai and calls it one of the Pandara 
Sâstras of the Dharmapuram Adinam - IV. p. 394. 


31 Siddbantam, op. cit., p. 245. 
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Now, the first four works are by Umâpati, and the last 
one also is by Umâpati. Sivafianabodam is by Meykandar 
and Arulnandi is the author of the Sıddiyar. Arunacalam 
infers that the third work viz., Satamanikkóvai, is by] Marai- 
fianasambandar. Unfortunately, he forgets to read the whole 
‘verse at one stretch. Moreover, the expression 'valinül' has 
misled the scholar.  *Valinül can be taken as one word 
meaning a secondary work aud split into two (vali and nül) 
meaning the work which follows. If the latter method is 
employed, it would mean that the ‘flaw-less Satamanikkóvai, 
the work which follows the path ofthe StvafianabGdam and 
Siddiydr’ This will eventually mean that the author of the verse 
has arranged the works of Umâpati (and Umâpati alone) and 
explains the sequence. And this Satamanikkovai in thirty places 
addresses Meykanda Dévar and his place. Venney Arutturai*?. 
As Arunacalam himself explains that the later authors used 
to address the founder of this school, out of their love’, it 
is possible that Umâpati, out of his love for the great-grand 
preceptor, Meykandàr, addressed him in this work. If this ts 
to be disputed, the conteation that Maraifianasambandar was 
the author of this work can also be questioned as he was not 
the direct disciple of Meykandar. 


Moreover, had Maraifianasambandar written any work, 
Umápau would have defintely mentioned in his Sivappirakásam?*, 
where he clearly states the Sivafianabodam and the Sıddiyâr 
are the basis on which he builds up his Sivappirakáam, or 
at least in the Pörrippahrodai and Neücuvidutüdu which are exclu- 


sively the praises showered upon Maraifiánasambandar. 





32 ibid., p. 248. 
33 ibid. 


34 Verse li. In this he mentions only Sivatiánabodam 
and Siddiyàr with the names of the authors. 
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So the tradition that Maraifianasambandar did not hand 
down anything in writing, is correct, ualess and until it can 
be established to the contrary 


1. UMAPATT'S LIFE 


Umâpatı Sivâcâryar was the fourth and the last of the 
Santânâcâryars. Pulavarpuranam, Saiva Saniápgácaryar puranam, 
the invocatory poems by various poets who came later on, the 
Eonatkanni of St. Tâyumânavar etc., speak of the life of 
Umâpati always referring to him as the last of the line of 
'akaccantânam'. 


Tradition as recorded in the Tamil sources noted above 
has the following account. Umâpati was born in Cidambaram!; 
he was one of the three thousand brahmin priests (Tillai 
müvâyiravar or ‘Tillai valandanar’ as St. Sundaramürti and 
Cökkilâr called them), who were privileged (as even now) to 
officiate in the worship of the Lord Nataraja of Cidambaram. 
Umâpati was a scholar both in the Sanskrit Veda-àgamas and 
Tamil Tirumurais. 


One day Umâpati was returning home, as usual after 
finishing his worship in the temple, with the paraphernalia which 
the King allowed him to have. Just then he heard a remark 
made by a sannyâsin meaning ‘the blind by day ıs riding on a 
dead wood*’, obviously referring to Umâpatı travelling in a 





1 Rájéndrapuramánmiyam says that Natarâja Diksitar was 
the name of Umapati’s father-cf. Sivapirakâam (English Transla- 
tion Dharmapuram, 1945, preface, p. ii. 


2 patta kattaiyir pakarkurudu ékudu parir. 
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palanquin and carrying of torch in front of him in broad day 
light. Umapat: who was in search of a real gu'u and who could 
understand the real import of this expression, jumped out of 
his palanquin and ran after the sannyâsin, the guru he had dis- 
covered so accidentally. Maraiiánasambandar, for it was he who 
made that remark, wanted to test his new disciple's ‘ripeness’. So 
he want along the weavers’ lane and drank the rice gruel which was 
being used for the warp. Umâpati unhesitatingly drank the gruel 
which trickled down along his master’s elbow. Mararñāna- 
sambandar found his disciple deserving to receive initiation and he 
did so. St. Umâpati was condemned for his unconventionalism by 
the generality of the diksitars who ostracised him from ihe sacred 
precincts of Cidambaram. The samt took abode in a math in 
Korravankudi, a hamlet off the outskirts of Cidambaram, Since 
then he came to be known as Korravankudi Umâpatı Sivâcâryar. 
Kor.avankudi was later on called Korrangudi?. 


Tradition has it that Lord Natarâja, the chief Deity of 
the Hall of Cidambaram temple, keen to receive puja at the 
hands of Umâpati, provided an occasion for displaying the 
greatness and spiritual worth of Umâpati. During the festive 
occasion of Flag-hoisting of the temple, to mark the inauguration 


of the festival, the flag refused to go up despite efforts. Everyone 


was perturbed. A heavenly voice announced that Umapati be 
brought in. Umapati was duly approached and he arrived and 


sang the (*Fiag-song'-kodikkavi) when the flag went up. 


There is of course nothing in the writings of Umápati 
themselves to corroborate these incidents. Neficuvidutidu extols 
and eulogises the greatness and the compassion of Maraifíana 
sambandar and describes with dramatic effect his encounter, 
‘Seeing others offering obeisance to him I also did. But he 








3 St. Tâyumânavar describes Umâpatı as ‘the saint of 


Korraügudi' - Ennàtkanni, 2.6 
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merely looking at me in that instant set to nought at one 
stroke all my old demerits and bonds and converted my attention... 
and exposed the lie that is family life and riches'*. From this 
onecan say that Umâpatı has had his conversion from one . 
life of a house-holder to that of an ascetic in the true sense of 
the term for whom the only reality is that of the ‘sacred ash, 
the form of Siva and The Siva püja?. From the circumstance 
that the shrine over the remains of Umâpati is in Korrangudi 
adjacent to Cidambaram and isa hallowed spot for devotees 
even today, the story of ostracism looks plausible. The ‘Fiag 
song’ ends with the refrain to the effect that he hoisted the 
fiag, which may be interpreted either literally or esoterically. 


Lord Natarâja once wrote a chit? to St. Umâpati asking 
the latter to give the final Release to one Pettân Sâmban, 
who was supplying fuel to the math in which St. Umâpati and 
his disciples were residing. The Âcârya sent for the man and 
conferred on him the nirvana diksa as a result of which he 
attained Release at once. As this incident was reported to the 
king of that region as an act of murder, the king himself came 
in person and asked the samt to repeat the miracle. Umàpati, 
not finding anyone in the gathering fit for final release, made a 
plant, which was watered by the ‘abhiseka’ water, attain mukti. 


This was a conclusive witness to the supernatural powers of 
Umâpati. 





4 NVT., couplets 89-92. 
5 ibid. 


6 Adiyàrkkeliyan cirrambalava: 
kaiccittu, padiyinmicaip Pettan sāmi 
ceydu, mutti kodukka murai — 
all Saiva works. 


n korran Kudiyârkkeludiya 
banukkup pödamarat tikkaj 
This poem is guoted in almost 
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The story about the miraculous powers of Umapati is of 
course again without any clue in his writings. That Umâpati 
was a great Preceptor of the tradition and that he was authorised 
by his birth and by his merit to initiate pupils and that indecd 
he had a host of them are surely facts. It is also true that 
Saivâgamas speak of modes of initiation meant for the highly 
competent by which the initiated attan at once the state of 
Final Release. It is therefore plausible that an exceptionally 
meritorious teacher like Umâpatı could be the author of the 


miracle of initiation 


It is extremely unfortunate that we do not have a good 
biography of Umâpati, who has himself written the biographies 
of Saiva saints. Consequently we are in no position to know 
anything more about the life and activities of Umapati. There 
ıs no account by any contemporary or by anyone belonging to 
the institutions to whose rise Umâpatı was responsible. The 
only definite thing we know about him fortunately is his date. 
We are in a position to say that he lived in the 13th-14th 
centuries A D.” This date is fixed on the basis of the Salivahana 
year mentioned m his Sankarpanirákaranam, which states that the 
book was approved by scholars in the year 1235 (1313 A.D.). 
The dates of the composition of Siddhànta Sastras we are able 
to fix more or less with the help of this date. 


5. THE INFLUENCES ON UMAPATI 


Umâpati Sivacaryar was a scholar of great merit both in 
the Sanskrit and Tamil learning. before he was instructed by 
Maraiüânasambandar in the Meykandâr's tradition. He belonged 
to the family of priests who bad right to officiate in the worsbip 
RNIN 

7 Kotravankudi St. Umapati Sivâcâryar - A.D. 1290-1340- 
Somasundaram Pillai, J.M., The University environs, 1957, 


p. 132, also TIV., p 54. 
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of Lord Natarája at Cidambaram. As such he must have under- 
gone schooling in the traditional Vedas, Vedàngas and the Saivà- 
gamas His preceptor, Maraifianasambandar, was himself, on 
Umapati’s own evidence, a Sâmavedin, and well-versed in the 
vedas. He was hailed with the epithet ‘Marai’ (Vedas). Umâpatı 
was a vedic and âgamic scholar and had an unimpeachable faith ın 
their character as valid revelations of Lord Siva. Whenever he refers 
to them speaks of them as the ‘Works of God”! 


His thorough knowledge of ihe Vedâgamas helped him in 
understanding the correct meaning of the Mahavakyas. As he 
belonged to the 13th and [4th centuries he had the advantage 
of studying the commentaries on the Brahmasütram by Sri Sankarà- 
cârya and Sri Ramanujâcaryâ. He must have also studied the 
Srikanta Bhâsya on the Brahmasütram (12 century)which represents 
the Sıvâdvaıta school The study of these works enabled him 
to expound the philosophy of Saiva Sıddhânta and criticise 
those works from its point of view?. His main contribution 
to Saiva Siddhânta indeed is his interpretation of Saiva Siddhânta 
as the ‘essence of the Vedàánta*. That he was a master of these 
systems is evident from his understanding expositions of these 
systems 1n his Sankarpanirakaranam. 





1 Iraivannil - SP., ll; Perunül - ibid., 17; meyfifidnap- 
punniyanül - Pórrippahrodai, venbà irainül - SN., Satvavadi 
nirakaranam, lme 36. 


2 Umâpati, the author of Pauşkara Bhâşya, refers to 
Srikanta’s commentary by name - cf. Sivaraman, Dr. K., op. cit., 


pp. 42-43, Sivahánayogin identifies Sivadvaita with Nımittakâruna- 
parinamavada (Mapadiyam, p 44). 


3 Müâyâvâdanırâkaranam and Nimittakàranaparinamaváda 
nirákaranam of the Sanka rpanirákaranarn. 


4 vödântatteliyâm Saiva siddhàntam — SP. 7. 


129 


Umâpatı wasa Tamil scholar as well. His knowledge of 
and acquaintance with Tamil classics and other didactic works 
are reflected in his writings. He was so much impressed and 
influenced by Tirukkural that he followed the meter and distri- 
bution of Tirukkural in his Triuvarutpayan, one of his eight 
works. Tirukkural speaks of the first three of the four ideals 
of the Hindus, viz., Aram (Dharma), porul, (artha), inbam (kàma) 
and vidu(moksa). Umâpati, perhaps, intended to supplement 
the Tirukkural. His Tiruvarutpayan speaks of ‘vidu’ (Release) 
which is attained. through Grace aud Grace alone. His love for 
Tırukkural was so overpowering that he quoted verbatim a 
kuralö, and called the author the ‘divine poct’, and his words 
‘the words speaking the truth’’. 


Umapati dived deep into the Tirumurais. He expresses the 
ideas and also the expressions of the Tirumurais in his writings?. 


—————M——M—MM— 


5 talaippattàr tiratturandâr mayadgivalaippattar marraiyavar- 
Tirakkeral, 35 8; NVT. couplet 24. 


6 deyvappulavar tiruvalluvar  uraitta meyvaitta collai 
virumbàmal-ibid , couplet 25. 

7 ibid. 

8 The following examples from Tiruvarutpayan alone will 
amply express the influence of Tirumurais on Umöpati: 

a) perumaikkum nunmaikkum - TVP. 1.5; 


nunukkariya punnunarvé - TV. Sivapurânam, line 77. 


b) vânâdarkânâdaman - TVP. 1.7; 
piraman mâlkânâp periyön kânka-TV. Tiruvandappakuti, 


line 38. 
.. Contd. 


c) 


d) 


e) 


f) 


g) 


h) 


i) 
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nalamilan nannárkku nanninarkku nallan calamilan pér 
sankaran - TVP. 1.9; 


nanninarkkenrum nallavantannai - Sundarar, 7.61.7; 
calamilan sahkaran cárndavarkkalàl nalamilan .... Appar, 


4.11.9. 
piranda nâlpölumpirakkunâl polum - TVP. 2.1. 


enaippalaködi enaippalapiravum - TV. Tıruvandappakuti, 
line 27. 


panmolika] enunarum  pànmai 


teriyâda tanmai irul 
artandadu - TVP. 3.6; 


ulla irul nihga örunarvâkum - TM. 2334; 
nanniya pà$aiti) nanenal ânavam - TM. 2382. 


arulin periyadu akilattil véndum - TWP. 4.1; 


piranarul undenil undu narcelvam pirânarul undenil undu 
nan fidnam - TM. 1618. 


malaikeduttór mankeduttör vânkeduttör ... TVP. 4.7; 
nànenrum tánenrum . nânum ninaippolindönö - TM 2777. 
vellattul nâvarriengum .... kadan - TVP. 4.8; 

vellattul nâvarriyângu .... kaliattulérkarulày ... - TV, 
Nittalvinpappam, 14. 

The expression ‘veliattul navarrudal’ (Becoming thirsty in 


the midst of flood) of Tiruvâcakam was so enchanting 
that Umapati repeats the same. 


irşaivarai iyaindum édum palakkamila ... — TVP. 4. 10; 
perudarkariya piraviyaipperrum, perudarkariya pırânadi- 
pénàr ... périlandaré — TM. 2052. 


Contd. 


m) 


n) 


0) 


p) 
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ârarivâr ellim akanra neri arulum ... — TVP. 5.9; 
tövarkö ariyâda tövatövan — TV. Cuttaruttal, 30. 


fiànam  1vanoliya .. narkal anal panu oliyappadin — 
TVP.5 10; süriyakântamum sülpaücum pólave ... àriyan 
tórra mun arra malangale — TM 161. 


nidum iruvinaikal nörâka néradal küdum irai satti kolal— 
TVP 6.1; 


unakkilâdadör vittu mélvilaiyamal envinaiottapin — TV, 
Tırukkalukkunrappadikam, 1; 

punniya pavam irapdula pümiyil...enni irandaiyum 
véraputtappuram annal iruppidam ayndukolvire — TM. 
1620. 

tittikkum paltanum kaikkum ... TVP 7.2; 

pirandum ... pedamaiyàlé, marandu  malairul ninga ... 
cudaroliyáàmé — TM 1589 

inbadanai eyduvarkkiyum avarkkuruvam — inbakanam 
âdalınâl à — TVP. 8 3; 


attamüriti alakan ınnamudâya ânanda vellattan — TV. 
Cennippattu, 2. 


tâdalaipörküdi .. ni €kamenakko] — TVP. 8.4; 
enkunattàn tâlaı vanangattalai — Tirukkural, 1.9; 


Tâdalai is tal (foot) and talai (head) In combination 
they become 'tádalai' losing their individuality. This 
is ‘Sivabhoga’. This is expressed elsewhere beautifully 
*taruvày enakkun tiruvadikkil or talaimaraivö —Appar, 


41132. 
onporutkan urrárk kurupayané alládu ... TVP. 8 83 
emperumân tiruvadiyé enninan allàt kannilen marror 


kalaikan illén — Appar, 6 99.1. ; 
-. Contd. 
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Karaikkal ammaiyár's verse explaining that Siva is the knower‘ 
the knowledge and the one who makes the souls know and the 


known’, was so dear to him that he employed same io refuting 
the mittakâranaparınâmavâdam!0. 





q) 


1) 


s) 


Ü) 


Üünanadanam orupâl orupàlàm fidananadanam tàn naduvé 
nadu — TVP. 9.3; 


Sivanarul avi tırödam malam — Unmaivilakkam, 4l. 


Sivan Satti Sivan sérumalam mâyai ... Sıvan satti tannu- 
dan $ivanâr sēra — TM. 2660. 


malar tiróda malamudalày ... TVP. 9.5; 
Sivayanama venaccittam odukki ... TM. 2669. 


Sivam mudalé àmàru cérumél tirum pâvam - TVP. 9.7; 
Sivaya Siva Siva enrenré cindai ... ànandamàme - FM. 2669, 


kalattalaivar tuyarkarudit 


tankarunai  vellattalaivar 
mika - YVP. 10.10; 


arivinápàkuadundO piridin noy tannoypol pörrâk kadai- 
Tirukkural, 32 5; 


nirinba vellattu nindikkulikkinsa ... périnba vellattul 
peykalalé cenru pénuminé - TV. Tiruppandippadikam, 3. 
kala mundakavé kâdal ceyduymin ... mila pandâram 
valangukınrân vandu mundummö, ibid., 5. 


9 anvànumtàáné arivippàntàné, arivày arikinrántáné arıkinra 
meypporulum tané - Arpudattiruvandâdi, 20. 


10 SN., Nımittakâranaparinâmavâdanirâkaranam, lines 86-91. 
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Cékkilàr, in his Periyapuránam (The twelfth Tirumurai) 
says: 'there are only four, things; they are the (1) deed. (2) the 
doer, (3) the fruit (of the deed) and (4) the giver (of the fruit), 
and this distinction is found only in Saivism and not in any 
other rehgion''! This Umâpati incorporates almost verbatim 
ın his Tıruvarutpayan'?. Tbe biographies given in the Periya- 
purânam impressed Umâpati very much. The greatness of Grace 
and its functioning in various ways, as found in this work, 
captivated his mind and become the dominant theme of his works. 
It can easily be said that no other author of the Siddhànta 
Sàstras has made Grace the central theme so specifically and 
so elaborately. The Periyapurânam had a greater influence on 
Umâpati than any other work and this made him write an 
exclusive work on the essence of the Periyapuránam.!? 


Umâpati studied the Tévaram hymns meticulously and wrote 
a small book, called Tiruppadikkovas mentioning all the holy 
centres visited by the Tövâram authors. So also his Tiruppadi- 
kakkövaı gives a list of the decads (padikams) sung by the Teváram 
authors in praise of the holy centres mentioned ju the previous 
book In this he follows Cékkilar very closely. 


Umöâpatı was not satisfied with these two works. He 
collected a few padikams of the Tirumurais and classified them 
under ten headings, on the basis of the chapters given in his 
Tıruvarutpayan'*. The Téváram bymns obviously were the basis 
for the composition of Tıruvarutpayan. 





Il ceyvina]yun: ceyvanum  adanpayanum koğuppânum 
ıvviyalbu saivancrt allavarrukkillai - 34.5. 

12 ceyvânum ceyvinaiyum cérpayapum cérppavanum uyvàn 
ulan enrunar - 6 3. 

13 Tiruttondarpurânasâram. 


14 Tévara Arulmuraittirattu. 
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Umâpati's love and regard for Cékkilàr was unlimited. 
So to ventilate them fully he wrote the Cökkilârpurânam!5, 


So looking at Umâpati as both a philosopher and a man 
of religion, we may say that Umâpati was influenced by the 
Sanskrit philosophical works and the commentators in his philo- 
Sophical outlook, and the  Tirumurais, specially Cékkilar, 
shaped his devotional approach to religion. 


The most decisive influence on Umâpati, however, was 
Meykandâr's Sivatianabódam and Arulnandi's Sivafianasiddiyar. 
Meykandar’s formulation of Suddhâdvaita Siddhânta becomes 
the central focus for Umâpati. All his learning of the Vedas 
and the Agamas and his understanding of the works of Tamil 
devotional saints are brought to bear on the insightful formulation 
of Saiva Siddhântam in Sivaüanabódam and Sivafanasiddiyar. 
The result is his writing of the works rightly acclaimed as 
canonical on par with Sivafidnabodam and Sivafânaşiddiyâr. 
His encyclopaedic knowledge of the Agama lore and his own 
genius for a discriminate and evaluative appreciation of the core 
of the Agama teaching (as is evident from his Sataratnasan- 
graha’, an anthology of hundred select statements from the 
vidyapada, of the twentyeight Saivagamas and from scores of 
Upagamas), must have gained in depth and colour after his 
advent to the Meykandarc’s tradiuon!’, 





15 Also known as Tiruttondarpurâna varalâru 


The 
authorship of Umâpati is disputed 


16 Saiva Siddhânta, Vol. No. 2, (1966), P. 143. 


17 Dr. K. Sivaraman thinks that accordingly two stages in 
the development of Umâpati's ideas arc discern 


à p ible taking all 
his works in Sanskrit and Tamil into consideration - op. cit 
P 51. : l 
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3. UMAPATI'S EIGHT SASTRA WORKS 


Of the fourteen Siddhànta Sâstras Umâpati contributed 
eight and they are known by the name “Sıddhântâştakam'!. They 
are: (I) Sıvappirakâsam, (2) Tiruvarutpayan, (3) Vinavenba, 
(4) Poriipahrodai, (5) Kodikkavi, (6) Neficuvidutidu, (7) Unmai 
neri vilakkam and (8) Sankarpanirâkaranam. 


(1) Sivappirakâsam 


This book contains one hundred verses and is divided equally 
in two parts, viz., ‘Podu’ (general) and ‘Unmai’ (specific or 
true). ‘Podu’ speaks of the “tatasta” (embodied state) and ‘Unmai’ 
explains the ‘svariipa’ (the released state). This work has been 
classified on the basis of the twelve sutras of the Sıvafâna- 
bodam?. 


1 Shanmugasundara Mudaliar K., who edited the Siddhanta 
Sastras in the last century (for the first time), published these 
works under the title ‘Siddhanta astakam’ (vide Sâttiram, p. 
1160). 


2 The corresponding verses of Sivappirakâsam are as follows: 


Sivaünánabódam Sivappirakisam 
Sūtra | 1. Pramâna 13-18 ( 6 verses) 
2. Re-creation 19-50 (32 verses) 

3. Existenceof soul,separate 51-58 ( 8 verses) 

from God and Bonds 59 ( 1 verse) 

4. Nature of soul 60-62 ( 3 verses) 

5. Pasa 63-67 ( 5 verses) 


Contd. 
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The greatness of this work is that it 


gives ina concise 


but lucid form the essentials of Saiva Siddhânta. 


The Sıvappirakâsam speaks of varieties in mukti?, nature 
of the self*, five avasthas?, the realıty of the self?, the way 





6. Sat, asat 

7. Speciality of soul 

8. Knowledge 

9. Paficâkşara 

10. Removal of bondage 
li. Sivânandânubhava 


12. State of Jivanmukti 


68 ( 1 verses) 
69-70 ( 2 verses) 
71-75 ( 5 verses) 
76-79 ( 4 verses) 
80-92 (13 verses) 
93-97 ( 5 verses) 


98-100 ( 3 verses) 


Sri Swâminâtha Dösıkar and $n Daksinàmürthi Dösikar of 
Tiruvavaduturai âdinam have put the 100 verses of this work 
under the 12 sütras of the Sivatiánabodam in tbeir works of the 
same name, DaSakaryam. - The author of Cindanaiurai divides 
Sivafiânabödam into 3, viz , general (sütras 1&2), specific (unmai- 


3-8), and upâya (9-12) and classifies Siv. 


dingly - p. 805. 


3 Verse 50. 
4 Verses 51-59. 
5 Verse 60. 


6 Verses 61-64. 


appirakàéam accor- 
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of initiation’, the truth of knowledge’, the effect of the truth 
of knowledge?, the Lord's name’, and the nature of the Jiva- 
muktas!!. 


The Sivappirakaéam gives in a nutshell!?, i.e., under three 
headings of Atma DarSanam!3, Atma Suddhi'* and Atmalabham", 
all the ten acts (Dasakâryas). 


It is Umâpatı who expressly labels this system that he 
expounds by the name ‘Saiva Sıddhânta” and also clearly implies 
that the name is applicable in contradistinction to — Vedáuta!?. 
It is a fact that St. Tirumülar made use of the word ‘Siddhantam’ 
as opposed to Vedântam!7. But he used it only as a system. 
The âgamânta system!8, without the epithet ‘Saiva’. So also 





7 Verses 65-67. 

8 Verses 68-70. 

9 Verses 71-89. 

10 "Verses 90-92. 

11 Verses 94-97. 

12 Verse 71. 

13 Verses 72-75. 

14 Verses 76-79. 

15 Verses 80-83. 

16 Védantattelivim $aivasiddàntat tiran iügutterikkalurrâm- 
verse 7. 


17 TM., verses 2329 and 2331. 


18 annadu siddânta mâmaraiyây porul, tunniya agama 
nülenattorrume - verse 2364; arapurai ceydarul âgamam tannil .... 
uruviya vödânta siddânta unmaiyé - 2344. 
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Arulnandi uses this expression “Siddhântam' in the sense that 
it is the essence of the Sivàgamas!? And it is also a fact that 
this expression ‘Saiva Siddbànta' occurs in the inscriptions of 
Raja Simha Pallava. He is said to be the follower of ‘Saiva 
Siddánta^?. But we are not able to find any work, except 
Sivappiraká$am, which expressly labels the system it expounds 
as the ‘Saiva Siddhânta'. And Umâpati did not only label this 
system, but also called it the ‘essence of the Vedânta2”, 


Umapati meant this work to be the hand book of Saiva 
Siddhânta, not only explaining the tenets of the system ex- 
haustively, but also meeting the criticisms raised by the other 
systems, both ‘inner’ and -*outer'??, 


It is the contribution of Sivappırakâsam to distinguish 
the approach as ‘podu’ (general) and *Unmai* (specific or true). 
The essence of this work is ‘that God cannot be known through 
human understanding (paSa and pàéu fiapa) but that He can and 
must be known through Divine Wisdom (pati üàna)?3. It is 
'a complete exposition of the two earlier works and provides 
a useful basis for all subsequent philosophical literature in Tamil 





19 $ivagamaüga] siddântamâkum - S. S. S. 267. 
20 ante, p. 15. 


21 SP. 7. 


22 vinavum yâvum vilanga ... vendinai âyin Sivappirakaéac- 
celuntamil unmaiyai aruludan âyndu kolla - SN. Saivavâdi Nirâ- 
karanam, lines 66-74, 


23 J.H. Piet., A logical presentation of the Saiva- 
Siddbinta philosophy, 1952, p. 12. 
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for approaching the truths of Sivafiana bodham'?*. This has 
been commented upon many scholars??. 





24 Sivaraman, Dr. K., op. cit , p. 49. 


25 a) ilakkanam Cidambaranâthar (K. Nagalinga Mudaliar, 
edn., 1897) 


b) Madurai Sivappirakâsar (Samajam, 1940). 
c) Cindanai Urai (Samajam, 1934). 
d) M. Tiruvilarigam of Ceylon (I edn. 1918, If eda. 1933). 


e) K. Subramania Pillai (paraphrase, Reprint, Dhar- 
mapuram, 1962). 


f) T. A. Srinivâsâcâryar (Paraphrase, Tiruvâvaduturai 
Adinam, 1960). 


g) T. S. Meenakshi Sundaram Pillai (Paraphrase, 
Tiruvavaduturai, 1967). 


h) Madurai Naànappiraküsar (Preceptor of Madurai 
Sivappirakasar) — cf. Siddhantam, 40.5 (May, 1967). 


i) Tiru urukamâmalai adikal, (1908 and 1963) 
English renderings 


a) H. R Hoisington — The Journal of American Orien- 
tal Studies, 1854. 


b) K. Subramaina Pillai, Dharmapuram Adinam, 1945. 
*Sivappirakásakkattalai' by Punkür Swappirakáfar (Dhar- 
mapuram, 1930) explains the tenets expounded in Sivappirakasam. 
*Kàvai Ambalavana Munivar, a devotee of the Dharmapuram 
ádinam and a disciple of Velliambalavânattambirân, wrote 
the gist (kolu) found under each SivappirakâSam stanza. 
This has been mentioned by ane of the scholars of the above- 
mentioned âdinam in his editorial note on the ‘Patipasu 
-.. Contd. 


140 


(2) Tiruvarutpayan: The name compounded of Tiru 
(Divine), Arul (Grace) and Payan (fruit or result) indicates 
that it deals with the ‘fruits of the Divine Grace’. This 
book has ten chapters each carrying ten kurals (roughly 
couplets). It seems as though Umâpatı wanted to supplement 
the Tirukkural of Tiruvalluvar with this work Tiruvalluvar 
does not give in detail the  jüána or móksa portion of the 
four ideals of the Hindus, viz, Dharma, Artha, Kama and 
Moksa. He discussed only the first three, i e , aram (Dharma), 
porul (Artha) and inbam (Kama). The fourth ideal religiously 
speaking is attained through Divine Grace. Umâpati's Tiru- 
varutpayan expounds the significance of Divine Grace and also 
of the ideal of Spiritual Freedom achieved through Grace. 


Under ten headings in Tiruvarutpayan Umâpati gives the 
essence of the Saiva Siddhànta system. though viewed from the 
characteristic angle of Grace. The system itself being only a 
phenomenology of the experience of grace the exposition of it 
from this characteristic perspective gains in clarity and depth. 
'The outcome consequently is nota repetition of the exposition 





Pâşattokaiyum Tiruvarutpayan udáranakkalitturaiyum'. 


‘The preface of the Sivananda Bodam (Dharmapuram publi- 
cation) maintains that there isa work in sütras which gives the 
gist of each stanza of ihe Sıvappirakâam. This sūtra work 
*Sivappirakásakkarutturaiccüttiram" by name, was by Kâlippalu- 
dai katticcirrambala nadikal” - Meykanda Sâttiram (Second 
edn. Dharmapuram Publication) - 1956, p. 413. 


Tiruneçi vilakkam, (The name of the author is not known) 
closely follows Sıvappirakâşam - cf. Madurai Sivapprakâsar com- 
mentary, Sattiram, p. 805. This Tiruneri vilakkam was first 
published in the Siddhàntam, 1960. 


lal 


given in Sivappırakâsam Tbe chapters deal respectively with 
the following themes: (1) The nature of God. (2) The nature 
of self, (3) The nature of Anava (which is described as the 
*darkening one") (4) The nature of Grace. (5) The incidence 
of Grace (the nature of the preceptor as the incarnation of 
Grace). (6) The way of knowing. (7) The manifestation of 
the essentia nature of the soul. (8) Methods of obtaining bliss. 
(9) The significance of the five-letters (paücàksara) and (10) 
The nature of ‘Jivanmuktas’. 


Grace in Saiva Siddbànta 1s one that provides the souls 
with fields of experience according to the Karma, in order to 
ultimately redeem them from boudage?*. This Cökkılâr explains in 
his Periyapuránam?'. This Umâpati gives in a crisp form in the 
Tiruvarutpayan?8. 


ee 


26 Dasgupta explains this beautifully tbus : ‘Ordinarily the 
idea of grace or karunâ would simply imply the extension of 
kindness or favour to one in distress. But in the Saivagamas 
there is a distinct hne. of thought where karunà or grace is 
interpreted as a divine creative movement for supplying all souls 
with fields of experience ın which they may enjoy pleasures 
and suffer from painful experience ... Grace, therefore, is not a 
work of favour in a general sense, but it isa movement in 
favour of our getting the right desires in accordance with our 
karma... It is again different from the doctrine of karuna of 
the Rámánuja Vaisnavas, who introduce the concept of Maha- 
laksmi, one who intercedes on behalf of the sinners and persuades 
Narayana to extend His grace for the good ofthe devotees'. 
A History of Indian Philosophy, Vol V, p. 4. 


27 345 
28 ceyvânum ceyvmaıyum cörpayanum cérppavanum - 6,3. 
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Saiva Siddhânta accepts three realities and Umâpali 
developes them into six in this work. They are: 1) the one and 
the only God. (2) the many (souls) (3) Darkness (ànava). 
(4) Karma, (5) the Suddhamâyâ and (6) the aśuddhamāyā”, 
Sivafidnayogin on the basis of this couplet classifies the religions as 
the ‘inner’ and ‘outer’ ones. Those who accept these six cate- 
gories form the innermost ones; and those who do not, form the 
tbree types of outer religions, viz., (1) inner, (2) outer and 
(3) outer-most39, 


In short it can be said that the Tiruvarutpayan gives in 
detail the Grace?! and the importance of the sacred five-letters 
(paficáksara)? mentioned briefly ım the Sivappirakàsam. 


This has been commented by many peoples. 
s ——————— ——— 


29 ökan anékan irul karumam mâyai ırandâga ivai ârâdıyil- 
6.2.. 


30 Mâpidiyam, p.45. 


31 Umâpati defined ‘bodha’ as Grace. akalâda mannubödat- 
tiruvarul - SP 10. Likewise about ânava he says paradoxically 
that it cannot be known without the knowledge of grace ‘arulohyap 
pukalonadé’ - SP. 18. Again his description of Saiva Sıddhânta 
thesis of mukti is as one of ‘becoming united to Grace’ *uyir 
arulcér mutti’ - SP, 50. 


32 Punidan nàmam - SP. 51; andam âdıkalilâda aficelut- 
tarulinalé - SP. 90; tiruveluttaücil - SP. 91; tiru eluttin ide-SP. 92. 


33 Vélappapandáram and Nırambavalakiyâr (edited by K. 
Vellaivaranam have commented upon this work. Cindanai Urai 
by Nallasiva dévar was published in 1940 (Samajam). 


-.. Contd. 
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(3) Vinâvenbâ: Vina in Tamil means question and Venba 
is the meter employed in this work. This has thirteen verses. 
All of them contain questions. They are addressed to Maraifiana- 
sambandar, Umâpati's preceptor. The questions are based on 
some of the important problems of the Saiva Siddhanta philosophy 
and speak of the philosophical paradoxes. The object is to 
explain how Saiva Siddhânta reconciles the various difficulties 
in philosophical investigations 


Light and darkness are opposed to one another and cannot 
stay together. How do God and Ignorance find place in the 
individual soul]?3* 





K. Subramania Pillai (Dharmapuram, 1962), T. A. Srinivas- 
âcâryar (Tiruvavaduturai, 1957) and K. Sundaramirti (1964) have 
also commented on this work. 


Oiher commentaries are: 
by a) S. Sıvapâdasundaram 


b) K Vajravelu Mudaliar (Saivagama Paripâlana Sangam, 
Jaffna, 1967) 


c) V Manikkavacakam Pillai, (Kazhagam, 1959). 


J. M. Nallaswamy Pillai published the English Translation 
in 1826. Dr. G.U Pope, in his Tiruvacakam translation has 
rendered Tiruvarutpayan into English (1900). J.M. Nallaswamy 
Pillai's Englısh translation and the Hindi rendering of the same 
by V. S. Ranganathan have been published by Sri Kasimath, 


Tiruppanandal (1966). 
31 Stanza l; Umápati is fond of putting the light and dark- 


ness together olikkum ırulukkum onré igam - Kodikkavi, 1; 
viyanoli irulena - SN. Mâyâvâdinirâkaranam, line 189. 
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Dream cannot be seen as dream ia dream. If seen awake 
it cannot be pursued. Lord's Grace does not undergo any 
avasthas If so how can I meet the avasthas 739 


The first twelve verses put in question form the basic 
tenets of this system. The eighth verse speaks of the appearance 
of guru and so does the Sivafiánabódam. Both the works in 
their tenth verse speak of the advaita mukti. But that does 
not mean that this work deals with problems corresponding to 
the sutras of Sivafianabodam. 


It appears that the author composed Vina Venba for 
the sake of the people who have already studied the Sivafâ- 
nabodam, Sivafâna Siddıyâr and Sivappirakasam. 


The last stanza stresses the importance of this work. 
It reads: ‘If one does not understand Vinavenba, any amount 
of scriptural kaowledge of his will be of no use; the scriptural 
knowledge cannot be translated into spiritual experience as the 
dream of the dumb cannot be expressed98. 


This work can be compared to the Irupâ Irupahdu of 
Arulnand: Sıvâcâryar. The former is addressed to Maratfiana 


Sambandar and the latter to Meykandar. 


Some of the questions raised in this work are really 
important, For instance, how can the finite mind ever grasp 
the knowledge of God's Grace ? 37 


Namaccivàyattambiràn of Tiruvàvadutura: adinam has 
commented on this Vınâvenbâ. K. Subramania Pillai (Dharma- 


(——— — H————— 
35 Stanza 4. 


36 Stanza 13. 
37 Stanza 6. 
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puram, 1962) and T. A. Srinivasacaryar have commented on 
this work (Tiruvávaduturai âdinam, 1956). In the form of 
answers the latter has tried to explain the tenets of this system. 


J. M. Nallaswami Pillai has rendered this into English 
(Dharmapuram, 1945). 


(4) Pórrippahrodai: This work has 95 couplets and 
a venbá at the end. 


The whole system of Saiva Siddhànta is based on Grace 
It 1s out of Grace that Lord Siva performs the pajicakritya. 
Grace provides fields of experience to the soul with a view to 
finally redeem them from Bondage. This is Grace in the natural 
order. When the soul attains spiritual ‘ripeness’ Grace ‘descends’ 
upon it through the spiritual preceptor who is considered for 
all purposes Sıva Himself. Umâpatı devotes two of his works, 
viz., Pórrippahrodai and  Nefücuvidutüdu, to stress this point. 
In both the works he attributes the acts of Siva to his preceptor, 
Maraihânasambandar8, 


Pórippahrodai deals with cosmology*? ; the Grace of God 
which gives the body and the world to the soul so that the 
soul may be liberated from the ignorance and inaction‘; 
the tattvas*!; the benevolent nature of Siva who occasions the 
experience of pleasure and pain in accord with the two-fold 
karma to the souls only to have them purified aad redeemed 





38 ante. p. 121. 
39 Couplet 5. 


40 Couplet 12. 
41 Couplets 27-35. 
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at the endt; the description of Siva*3; and the eternal bliss#4, 
The poem ends with a venba which isin praise of Maraihâna- 
sambandar. This work can be compared to the Porrittiruvakaval, 


a part of Tiruvacakam by Mânıkkavâcakar, which also glorifies 
the preceptor and his Grace. 


This work has an old commentary of which the details 
regarding the author or the time when it was written, are not 
available*? 


K. Subramaniya Pillai has given in prose the same(Dharma- 
puram Adinam, 1962). 


(5) Kodikkavi: As referred elsewhere, the tradition 
Maintains that this was composed by Umâpati when the flag 
did not go up to mark the Inauguration of the festival of 


the Natarája temple ac Cidambaram, and when this work was 
completed the flag went up. 


This work has only four verses, one in *kattalaikkalitturai? 
and the rest in ‘venba’ meters. 


The flag symbolises the starting of something important**. 
It signifies in the case of temple the starting of festival. Any ritual, 





42 Couplets 49-54. 
43 Couplets 63-65. 
44 Couplets 90-94. 


45 It is said that Sri Vélappa Dösikar and his disciple 
Namaccıvâyattambirân have commented upon all the Meykanda 
works (vide Meenaksisundaram Pillai, T.S., "Tiruvàvaduturai 
adina varalâru, 1950, p. 37). 


46 ‘The hoisting of the flag means, in the common parlance, 
making up one’s mind to do a thing and do it to the finish’ - 
Nallaswamy Pillai, J.M.; Siddhânta Trayam, 1946, p. 19. 


147 


in this case the festival, 1s supposed to lead to the path of know- 
ledge*’. Knowledge is the result of the ‘descent of Grace’. So it 
can be said that the flag-hoisting is symbolic of God's Grace? 
A symbol stands for something and points beyond itself. So 
the flag, though symbolic, points to the Grace, 


The first verse speaks of the inherent Ignorance of the 
soul. The light and darkness remain in the same place, as 11 
were. The darkness cannot envelop the light. The light dispels 
darkness. The real knowledge is within, but, because of the 
three ‘malas’, the self is unable to know it 


The second tells about the realities. It briefly gives the 
nature of God, Saku, soul and the kévala and sakala avasthas. 





47 kıriyai yena maruvum avaiyavum fanam kidaittarku 
nımittam - SP. 10. 


48 kurikkum aru] nalkak kodi- Kodikkavi, 2, ‘The cere- 
mony (of hoisting a flag) signifies the initiation of the disciple into 
the path of divine wisdom, called in the language of the Saiva 
Ğâsıras Nirvana Diksha or Jüâna Diksha, which consists in clean- 
sing the disciple's soul of the dirt of the accumulated karma 
(saficita), so that the soul may catch tbe spark of divine wisdom 
that is to be imparted to it by the guru, and shine in the all- 
pervading Divine effulgence of Grace. The festivals that follow 
indicate the various means such as imparting rostruction ın the 
ten-fold action (daSakarya) in the realisation of the true wisdom, 
and in the significance and use of the five-syllabled formula 
(paücâkşara) by which the disciple is led, step by step, to reach 
the final goal, the bighest state of perfection, and reaching it, 
to muintain it, without once again slipping into the ways of 
the world (pravritti mârga) and thus getting entangicd in the 
cycle of births and deaths’ - Siddbànta Trayam, foreward, 


p.i ff. 
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The third one explains the ‘advaita’ relationship of God 
with soul. God is beyond speech and mind and yet He is 
inseparably one with soul. 


The fourth verse gives the ‘varieties of the paficâkşra. 
This is uttered in three ways, as the five-lettered, the eight- 
lettered and tbe six-lettered mantra. *? 


This work has an old commentary, but the name of the 
commentator ts not known. 


K. Subramania Pillai has given in prose the meanings 
of these poems (Dharmapuram, 1962). 


J.M. Nallaswamy Pillai has rendered this work into English 
(siddhânta Trayam, Dbarmapuram, 1946). 


(6) Neücuvidutüdu: This work is in the Kalivenbà meter. 
This is a ‘poem of message of devotion sent to his gura, having 
for its theme God's Grace and compassion towards souls, which 
regulates all the events of the world for the benefit of the souls*?. 


Tüdu is a minor literary form which was developed in Tamil 
in the medieval period. It is one of the ntnety-six prabandhas 
(minor hierary forms). It has as its theme the message of the 





49 Sivayanamah (five-lettered); om ham haum $ivàya namah 
(eight-lettered); om nama Sıvâya (six-lettered). The details of 
these and the order in which tbe letters are to be placed are 
given in the Tiruvarutpayan (chapter, 9). 


50 Dr. Sivaraman, op. cit, p. 49. 
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heart to one's lover?! The lover is compared to a king who 
bas ten regal insignia (Da$ângam - parts of his parapharnaha). 


In this Umâpati conceives his guru, Marainánasambandar, 
as Lord Siva Himself5?; and the ten insignia he mentions are: goed- 
ness is his mountain?^*; bliss is his river?*; the land which cannot 
be reached by the Agamas ıs his country55; Sıvajiana is his city”; 
Grace is his garlandö7; Sakti is his horse®8; knowledge is his 
elephani??; his banner is beyond the reach of the six religions 
and removes the pain?5; the eternal sound is his drum?'; and 
his reign extends beyond the worids of Brahma andVisnn??, 





SI Swan, peacock, honey-bee, parrot, (one's own) heart etc., 
are employed as messengers carrying the message. Kâlidâsâ's 
MeghasandeSam is an example to show that this practice was 
there in Sanskrit also. Certain Tamil works illustrate that the 
Tamii language and other things like tobacco, money etc.. were 
also used as the messengers in this literary form. 


52 ante. p. 145. 
53 Couplet 39. 
54 Couplets 40-57. 
55 Couplet 58. 
56 Couplets 59-60 
57 Couplets 61-63. 
58 Couplets 64-65. 
59 Couplets 66-73. 
60 Couplet 74. 
61 Couplets 75-77 
62 Couplets 78-79. 
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This work differentiates between God and soul, even 
though both are eternal??; speaks of Siva being immanent and 
transcendent"4; of the description of the thirtysix tattvas or 
the evolutes of Mâyâ“5; warns the heart not to go near the 
Materialists®*, the Mayavadin®?, not to be misled by the 
Buddhist®*, the Jains??, the Mimâmsakas”?, and who decry the 
temples and the sacred ash and Saivism”! 


In this Neücuvidutüdu Umâpati calls Tiruvalluvar a sage 
and quotes a couplet from Tirukku.al7? verbatim??, to explain 
that only those, who had renounced, attained the path of 
realisation and the rest got entangled in worldly affairs. 


The Neücuvidutüdu has an old commentary and the name 
of the commentator is not known. 





63 Couplets 9-16. 
64 Couplets 30-38. 
65 Couplets 43-53. 


66 Couplets 107-110. 
77 Couplet 111. 


68 Couplets 112-113. 
69 Couplets 114-115. 
70 Couplet 116. 

71 Couplets 117-119. 
72 388. 


73 Couplet 24. 
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K. Subramania Pillai has given this work in prose (Dharma- 
puram, 1962). 


(7) Unmainerivilakkam : Tattuvarüpam, Tattuvadarsanam, 
Tattuvasuddhi, Atmarüpam, Atma Dar$apam, Atmasuddhi, Siva- 
rüpam, SıvadarSanam, Sivayözam and Sıva Labham are the 
ten steps of the spiritual progress. These are called the Dasa 
Kâryam (Ten acts) Umâpati explains these ten in this work. 


The Unmaineriwilakkam consists of six verses. The first 
verse speaks of the Tattuvarüpam, Tattuvadar$apam and Tattuva- 
$uddhi. The second verse explains the Âtmarüpam, Atma Darsanam 
and Atmaguddhi. The third one details the Sivarüpam. The 
fourth verse speaks of Sivadar$anam. The Sivayögam is explained 
in the fifth one. And the sixth verse tells us of the Siva 


Bhógam. 


These Daşakâryas can be briefly explained as follows: 
(1) Tattuvarüpam explains how the soul distinguishes the thirty- 
six tattvas or the evolutes of Maya and the world as different 
from itself This knowledge of seeing them as different from 
the self ıs TattuvadarSanam (2). (3) When thesoul under- 
goes purification (from association with the evoluties of Maya) 
it 1s TattuvaSuddhi. This purification takes place with the help 
of Grace. (4) Atmarüpam ıs that when the soul overcomes 
amava and realises that ıt could do so only with the belp of 
Grace. The ‘I-ness’ and ‘my-ness’ get loosened and it is 
AtmadarSanam (5). The soul combines its independence and 
action in that of Siva, aud thatis AdmaSaddhi (6). The soul 
then realises that everything - birth and death etc., - is only 
due to Grace. This realisation is Sivarüpam (7). The soul 
progresses enough to get itself steeped into Sıva and forgets its 
separate identity. lt 1s Sivadarsagam (8) Being one with 
the Grace (Paral) 1s Sivayogam (9). And the highest experience 
(of bliss) ts Sivabhögam (10). This occurs only when the soul 
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has the ‘true knowledge of the nature of pati, pa$u pasa, and 
then it will be able to break up the apparent dualism between 
god and soul'. 


This work, Unmainerivilakkam, is one of the eight $àstra 
works by Umâpatı, which are collectively known as 'Siddhànta 
astakam'. But there are scholars who dispute this and say that 
this was written by Sikâlı Tattuvanâdar. This view was first 
held by the late S. Anavarata Vinayakam Pillai. He wrote in 
the Siddhânta Sáttiram'?* : ““The prefatory verse, ‘ennum arul- 
nal’, is found not only in this Cindanai Urai. but also at the 
end of the Sivafána Bódam commentary (of the Govt MSS. 
Library), the portion which describes the Daéakaryam, and in 
the copy available with Sri Tıruvârür Sömasundara Désikar of 
the llakkana vilakkam family. There is no proof to say emphati- 
cally that Sikâlı Tattuvanâr, the guru of Sikâli Tattuvanâdar, 
was Sikali Cirrambalanadikal; But, yet, as the commentator 
says that this work (Unmai nenvilakkam) has followed the 
steps of the Tugalarubödam, we have to say that the author of 
that work, Sikâli Cirrambalanâdigal, was the guru of the 
author of this work (Unmainerivilakkam). This Sikàli Tattuva- 
nadar has written a good commentary on the Irupávirupandu. 
The poem which is found at the end of that commentary says 
clearly that Sikâlı Tattuvanadar was the disciple of Cirrambala- 
nàgika!'. 


The preface of the same work states that it was only 
S Anavaratavinayakam Pillai who carefully examined the eight 
works called *Sıddhânta aştakam” and Irupâvırupahdu and Tukai- 
arubödam and helped the first edition (1934) to come out with- 
out mistakes^. The very fact that the editor has mentioned the 





74 Second edition, Samajam, 1940, p- 1161. 


15 idib., p. V. 
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word 'astakam' goes to prove that be accepts the tradition. that 
Umâpati wrote eight works out of the fourteen Sâstras and they 
go by the name “Sıddhânta aştakam. The late Piffai argues that 
‘sthe Venbà, 'Undikaliru?? mentions only *'Unmaineri' and 
does not give the name of the author, and that 'K. Sanmuga 
Sundara Mudahar, who edited and published the Sıddhânta 
Sastras (in the last century) published these eight works under 
the name 'Siddhánta astakam’ and took it for granted that 


they ,were written by Umapatr''"7. 


Mr. Pillai states that the above mentioned venba does 
not give the name of the author. For that matter the venbà does 
not name any author. He quotes another venbà 'enpum aru! 
nül"? and argues that this prefatory verse gives both the name 
of the work and that of the author. The previous verse does not, 





76 undikaliru uyarbödham sıddıyâr, pındırupâ unmaipirakasam 
-vanda arut, panbu viņā pórn kodi pāśamılā nefju vidu, unmal 


neri sankarpa murru-is the venba which lists the fourteen Sastras. 


77 Siddhânta Sâttiram, Samajam (1940), p.1160 ff.; Also, 
Kâüci Nagalmga Mudaliar, who brought out in 1897 an edition 
of the fourteen works, with the then available commentaries, 
maintained that Umâpati was the author of the Unmaineri- 
vilakkam (preface, p. 7; also p. 763). It is interesting to note 
that the very same Anavarata Vinayakam Pillai ia his other 
work, Satvasıddhânta Varalâru (1909), says that these eight works 
were by Umápau (p. 30, also p 31) 


78 ennum arul nül elidin ayivarkku, unmamerivilakkam 
ödinân, vannamilat tankâlittattuvanâr talé punaindarulum nanbaya 
tattuva nàdan. 


154 


for that matter, give any name in full'?. On the basis of this pre- 
fatory verse, 'engum arul nil’, Mr. Piilai builds up the theory 
that this 'Unmainerivilakkam was by Sikâli Tattuvanâdar and it 
was included in the Siddhânta Sâstras and by this he rejects the 
tradition that Umâpati was the author of this work. 


It is to be noted that these works were written on palm. 
leaves and handled by scores of generations. There was every 
possibility of one palm leaf getting mixed up with the other. And 
also one must keep in view that in those days many authors 
brought out their works under the same name.  lastances of the 
same are found in Sanskrit also99. So it is possible that Sikâli 
Tattuvanâdar also wrote one *Unmainerivilakkam' and gave the 
name of the work and his own ın the prefatory verse. 


Further it is to be noted that both in the poem which 
enumerates the Siddhânta works and all the editions so far 
published, the Unmainerivilakkam is placed in between Neücuvidu- 
tidu and Saükarpanirákaran&m. both of them by Umápati. It 





79 li says "Uadi' for Tiruvandiyàár, ‘kalipu’ for Tiruk- 
kalirmmppadiyâr, ‘bōdam’ for Sivanánabódam, Siddiyâr for 
Sivanâna Siddiyar, "irupà' for Irupâvirupahdu, ‘unmai’ for 
Unmaivilakkam, 'pirakaam' for Sivappirakasam, 'arutpanbu' 
for Tiruvarutpayan, 'vinà' for Vinâvenbâ, ‘porri’ for Pörrip- 
pahrodai: *kodi' for Kodikkavi, 'neücuvidu' for Neücuvidu- 
tüdu, ‘Unmaineri’ for Unmainerivilakkam and sahkarppam' for 
Sankarpanirákaranam. 


80 There are two Paramârtha sara’ in Sanskrit; one be- 
longs to tbe Advaita school and the other expounds Pratyabhijiia 
system. So also we find three Dasakâryams in Tamil (Pandara- 
Sâstram) : one by Ambalavânadösikar, the other by Dakshnamirti 


Dé$ikar and the third ty Swàminatha Dösikar (All belonged to 
the Tiruvávaduturai Âdinam). 
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does not stand to reason to say that this Unmaincrivilakkam 
was written by some one else and was inserted in between 
two works of one and the same author. 


And the order in which these works have been arranged 
in the anthology (of course on the basis of the venba mentioaed 
earlier) of all editions. also attribute the authorship of this work 
to Umâpati. These Sâstras are chronologically arranged. The 
two Uyyavanda Dövanâyanârs lived before Meykandàr and the 
first one was the preceptor's preceptor of the second. So the 
works of these two authors, viz , Tıruvundiyâr and Tirukkalirrup- 
padıyâr precede Sivafiânabödam of Meykandàr. Arulaandi was 
the first disciple of Meykandâr and so his two works, Siddiyar 
and Irupâvirupahdu follow Sivafidnabédam. Another disciple of 
Meykandar was Manavacakam Kadandar and his Unmaivilakkam 
is placed after Irupàvirupahdu. Umâpatı was the disciple of 
Marainànasambandar, who was instructed by Arulnandi and so 
Umipati’s works are placed after the preceding Sastras. Prof. 
Subramaniya Pillai wrote in one of his books that Sikali 
Cirrambalanâdiga! was supposed to have been a discible of Mey- 
kandàár?!. If this was correct his work would have been placed 
before Umâpatı's works, along with that of Manavàcakam Kadan- 
dar (for he was also a disciple of Meykangâr), and not definitely 
after Umápati's works, and much less in between two of them. 


There is one more theory about this spiritual line of teachers 
and students. One Maccuccettiyar was also a disciple of Marai- 





81 Saiva Siddhánta Santápácáriyar Carittiramum avargaladu 
arul nülgalum, p. 17. Prof. Pillai changed his view later on and 
wrote in the “İlakkiyavaralâru” (Part JH, 1949), that Sikâli 
Ciçrambalanâdigal was a disciple of Gangai Meykandár, who was 
instructed by Maccuccettiyar. And this Maccuccettiyár was one 
of the disciples of Umâpati - p. 394. 
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fidnasambandar (preceptor of Umâpati). His student was Kāli 
Gangaı Meykandàr and his disciple was Kâlıppaludaikatti Cirr- 
ambala nâdıpandâram!: This was the same Sikâli Cırrambalan- 
Adigal who wrote Tukalarubödam. If this view is taken to be 
a fact then this author belongs to the third generation from 
Umàpati. If Prof. Pillai’s view is taken to be true then this 
author happens to be of the fourth generation. In any case a 
work ofa later date cannot be imagined ro have been put along 
with Umápati's works and that too between two of them. 


The stand which was taken by S. Anavaratavinayakam 
Pillai has misled almost all the writers, later on, to doubt the 
&uthorship of Umàpatis?. 


Umâpati was not only a philosopher but writer of great 
merit. He had arranged hts works ın an order. He expounded 
many theories in his first work, Sivappirakaéam, and elaborated 
them in his later works. He spoke of Grace5* and the holy 
paficakshara®* in Sivappiraká$am and they were elaborated in 
detail in Tiruvarutpayan He mentioned the grace and the great- 
ness of the guru in the first work®* and they were fully developed 
in Pórrippahrodai and Neücuvidutüdu. He indicated the Dasa- 


————————————————— 


32 Saivartinmaramalarcci - p. 40 ff 


83 For instance. Dr. Ponniah, op. cit., p. 26; Dr. Paranjoti, 
Saivasiddhanta, p.23; Dr. Sivaraman, op. cit., p. 49; K. Rama- 
lingam, Unmainerivilakka ârâyceci urai - (Meykandáàr Kalagam, 
1948), pp. 4-5. 


84 Verse 18. 


$5 Verses 90-92. 


86 Verse 68. 
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kâryam in the Sivappiraká$am?" and they were detailed in the 
Unmainerivilakkam tn six stanzas. Sikâlı Cirrambalanádigal elabo- 
rated these ‘ten actions’ (dâsakâryam) under thirty headings’. 


So it was Umâpati who was the author of this work and tbe 
tradition, which says eight out of the fourteen Sastras were written 
by Umápati and calls them Siddhânta ashtakam, is correct, and 
the order in which these works are arranged in the anthology also 
testifies the same". 


Unmainervilakkam has two commentaries: one is Chindanai 
Urai, the author of which was, perhaps, the same Nalfasivadévar, 
who commented upon the Sivappirakàsam??; the name of the other 
commentator is not available 





87 Verses 71-83. 
88 Dr. Sivaraman, op. cıt., p. 50 


89 T.V. Pandârattar writes: Only when the earliest palm 
leaf is found out aod onlv when this prefatory verse mentioningthe 
name ofthe author as Sikâli Tattuvanâr is found there, this 
question can be settled, TIV., p.59. 


90 The commentator of this cindanai vrai may not be 
Nalla$ivadövar. nor for that matter he is the author of the 
Cindanai Urai on the Stvappirakafam a» S Anavaralavınayakam 
Pillai feels. (Samajam edn. 1934, p. 8640 ) For this commentary 
on Sivappirakagam, at the end, pays homage to ‘the feet of Nalla- 
$ıvadövan (NallaSivadévanadi allalarattoluvâm). One does not 
pay respects to one’s owa feet. And more over this occurs in 
between the lines which pay homage to Tiruccirrambala guru and 
Sivatiana dévan. So it has to be said that the name of the author 
of the Cindanai Urai is not known. 


158 


K. Subramania Pillai has given the same in prose 
(Dharmapuram Adinam, 1962). 


J. M. Nallaswami Pillai has rendered into English this work 
(Siddhanta Trayam, op. cit.,). 


K. Ramalinga Mudahar—Unmainervalakka ârâycci urai — 
(Meykandâr Kalagam, Kàiicheepuram, 1948). 


(8) Sankarpanirikaranam (1313) A.D.?'; This work 
1s in akaval (Asıriyappâ) meter and divided into 20 sections. First 
section is invocatory in its nature and the second is a preface. The 
rest, alternatively, propound the tenets of one school of philosophy 
and condemn the same. The order of the schools is: (1) Mâyâvâdam, 
(2) Aıkyavâdam, (3) Pâsânavâdam, (4) Bhédavàdam, (5) Šiva- 
samavadam,. (6) Sankrântavâdam, (7) İsvara avıkâravâdam, 
(8) Nimittakarana parinâmavâdam, and (9) Saivavadam.®? 


Umâpati, a past master in philosophy, has shown in this 
work his ingenuity; he has arranged these system in such a way 
that one school does not only condemn the previous one, but 
also is an improvement upon the same. The Saivavadam is for 
all purposes the Saiva Siddhanta itself, except for the minute 
points which it does not understand??. Finally the Siddhàntin, 
with sympathy, refutes the tenets of the Saivavadin. He adds 
that for the clear position of the Sıddhânta system one should 





91. Sankarpanirikaranam, preface, lines 26—27. 


92. All these systems will be dealt with in detail in a 
Separate book. 


93 Mâpâdiyamı,p. 44. 
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look into the Sivappirakasam and by the Grace of God be bene- 
fited?*, 


This work has two commentaries. One is an old commen- 
tary, the name of the author of which ıs not available. The 
other commentary is by JfanaprakaSa Dösikar. But it seems 
both the commentators have not studied the systems mentioned 
therein from the originals and they are to certain extent pre. 


possessed,95 


4. OTHER WORKS OF UMAPATI 


A. Sanskrit works of Umâpati: 


(1) Pauşkara Bhásyam : 


This is a commentary by Umâpatı on the Pauskara Agama. 
This is the most outstanding of all commentaries available in 
Sanskrit on the Saiva Siddhànta system, and ‘seems to have 
exercised a dicisive influence on subsequent commentaries'!. The 
introductory verses mention the author as Umâpati, whom the 
tradition identifies with Umapati Sivâcâryar, one of the Santànà- 
cáryars. There are scholars who question this?. 


This commentary contains the doctrines explained in the 
Sivapraka$am The only difference between these two is that the 
Pauskara Bhasyam is polemical in nature. The Sankarpanirà- 


Mr E cc NP Hc TRE ERU EUN En m 
94 S N.: Saivavadinirikaranam, lines 66-74. 


95 Dr. Ponniah, op. cit., p. di. 


1. Dr. Sivaraman, op.cıt., p. 50. 


2. ibid., and also the footnote, for opinions on this. 
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karanam of the same author in Tamil is also of the same 
variety, So it need not raise in usa question. whether Umâpati, 
the author of Sivaprakâdam, an intelligent philosophical treatise 
of a very high order, could have written this too. This was 
only a commentary on one of the Agamas, which is ‘general’, 
according to the Siddhântin's classification?. 


Sıvâgrayogin, the Sanskrit commentator on the Śivajňā- 
nabödham follows Pauskara Bhâşyam very closely and even gives 
the impression of copying*. 


It is said that he commented on Natarâja Sahasranàmam, 
Sri Rudram, Camakam and Vayu Samhita and a minor commen- 
tary (tika) on ‘Yantra Vidànam^. 


(2) Sataratna Sangraha : 


This is an anthology of Agamic texts compiled by Umapti. He 
has also written a lucid Commentary on this, called ‘Sataratnol- 


lekhini'^. The hundred texts selected by Umapati give the quintes- 
sence of Agamanta. 


(3) Kuhjitingristavam etc., 
Umâpati contributed the Patafijala Sütram (giving) 1n detail 


the nitya and naimitya püjâ vidhi to be observed in the Natarája 
temple), Natarájadhvani mantrastavam (explaining tbe impor- 





3. Müâpâdiyam, p. 10. 
4. Dr. Sivaraman, op. cit., p. 52. 


5. Sivaprakâsam (English Translation) Dharmapuram, 1945, 
preface p. ii. 


6. Saiva Siddhanta, Vol I, No.2, (1966), p. 143. 
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tance and glory of the name of Natarâja) and Kuzjitángristavam 
(beautifully glorifying the raised foot of Lord Nataraja)’. 


Umapati's Devotional works (Tamil) 


Umâpatı had so much concern for the common man that he 
took to writing minor religious works also. They are. (1) Kéyir- 
purânam, (2) Tiruppadikkóvai, (3) Tıruppadıgakkövai, (4) Sekkilàr 
puránam, (5) Tirumurai kanda puranam, (6) Tiruttondar purána 
Sáram, (7) Tévàra arul muraiturattu and (8) jüánàácára Sastra 
paücakam alias jňāņa carıdai It 1s 1nteresting to note that Umâpati 
wrote the Sâstras which are eight in number and his minor 
religious works also are eight ın number. 


1) Köyir purânam. This Koyir puránam speaks of the 
history of Cidambaram and the greatness of Natarâja and His 
Grace3. The work has five chapters viz., (1) Vyâgrapâdac- 
carukkam, (2)  Pataüjaliccarukkam, (3) Natarüjaccarukkam, 
(4) Ifanıya varmaccarukkam and (5) Tiruvılâccarukkam. 


Umâpati says that he starts singing the praise of Cidam- 
baram, the name of the holy city symbolising spiritual Ether 
(Cidàákàéa). It is to be experienced; it is Bliss; it ıs where takes 
place the Dance of Bliss by Natarâja; it is never separated from 
Siva, being Sakti®. Umâpati states that he sacred ash symbolic 
of the Purificatory Holiness is capable of destroying the ponds 


of soul”. 








7 cf. Sivaprakâsam (English Translation) Dharmapuram, 


preface, p. ii 
8 Köyir purânam, preface, verse 26. 


9 ibid, verse 3. 


10 ibid, verse 20. 
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This work deals with Carya, Kriya, Yoga and jnana, the 
greatness of Siva, His Grace, His Cosmic Dance, the ‘devotees 
who attained mukti by worshipping Nataraja of Cidambaram and 
the festivals that take place in Cidambaram and their significances 


Saiva Siddhünta philosophy attributes the five cosmic 
functions to Lord Siva. .The locale of the dance is Cidambaram. 
literally the ball of Spirit. The Saivaites refer to it by the 
significant appellation 'Köyi (the temple). lts name ıs hallowed 
whenever the Saiva Hymns are recited, it being still customary 
to begin and end the recital with reciting its name, ‘Tiruccitram; 
balam’. As such Umâpati took this up as tbe subject matter 
for his first religious work. It may also be due to the fact 
that Umápati was one of the ‘Tillaivalandanars’ who have the 
heriditory right (till now) to officiate in the worship of Nataraj- 
at Cidambaram. 


The formiess Siva assumes a form and exhibits a dance. 
The whole sky serves as His body?? and the eight directions 
His eight hands? The Dance of Siva signifies the five cosmic 
functions. They are very well brought out in the Unmaivilakkam. 
Thé drum ın one hand represents the Creation; the raised hand 
signifies Sustenance; the fire stands for Destruction; the leg 
that stands on Muyalagan (a dwarf) represents Concealmente 


and the raised foot signifies Liberation?®. Muyalagan stands 
for the pasa‘ 


It visumbé köla nin âgam - orupâ orupadu, 1; visumbe 
udambu - Ponvannattandidi, 19. 

.A2, di$ai tol - ponvannattandad:, 19; endiíai end6l - orupâ 
orupadu | 


13 Verse 35; also TM. 2753. 


14 karuvip miditta kamalappadam - TM. 2752; makaram - 


Unmai vilakkam, 31; ‘ma’ signifies ‘mala’ - Tiruvarutpayan, 
9.4. 
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There are seven notes in Indian music and out of these 
seven Dances of Siva sprang forth?*. These seven dances represent 
the five cosmic functions!?. At Cidambaram Lord Siva performs 
the Ananda Tàndavam, representing the five cosmic functions. 
Köyir purânam describes this Dance in derail”. 


In this Kóyir purápam, Umâpati does.not mention the date 
of composition of this work. It is to be noted that, except 
in Sankarpamrakaranam, in no other work does he mention 
the date of composition. 


(2) Tiruppadikkövai. 


This work has onty fourteen verses and lists the places, the 
temples of which have been sanctified further by the visits of the 
three great Saiva Founders of Religion, viz., St. Tiruüâne- 
sambandâr, St Appar and St. Sundramürti, and eulogised in their 
hymns... Sthala yâtrâ ol visiting the holy places (pilgrimage to 
the holy centres) is prescribed as one of the pre-requisites for 
becoming.fit to be initiated by.a preceptor'®. And itis divided 


15 Tirupputtürppurânam, Gowri Tandavaccarukkam, 9 - 
cited in Iraivan âdiya eluvagaittândavam - p. 28. 


16 ibid.; They are (1) Ananda tândavam, (2) Sandhya 
tândavam, (3) Gowri tandavam, (4) Tripura tândavam, (5) Kali 
tandavam, (6) Muni tandavam and (7) Samhâra tandavam. 
Sandhya and Gowr tàndavam stand for Sustenance. And the 
rest, barring Ananda, represeat each of the five cosmic functions, 
Ananda tàgdavam signifies all the five cosmic functions - ibid , 
pp. 28-29. 


17 Natarájaccarukkam, verses 11-13. 


18 Tâyumânavar, parâparakkanni. 156. 
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into three, viz.. Murti, Talam and Tirttam'*. Mürti is deity, 
Talam is the holy place and Tirttam is the sacred water available 
in that particular place. Saivism holds the view that Lord 
Siva Himself remains as these three and showers Grace upon 
the devotees A visit to such places, a dip in the waters there 
and prayer before the shrines will lead one in the spiritual path. 
The popular saying “Gopura dari$anam papa vimócanam (a mere 
look at the tower of a temple removes the sins) significantly 
explains this. Mürti is not just an idol in a temple, talam is not a 
mere place on earth to live in and Tirttam is not mere water. These 
are there to siguify that God is all-pervasive; He is ın the elements 
also if one seeks the trutb. Siva assumes the form of tbe holy 
water to help the souls??. 


For the sake of those who cannot read the Tövâram and find 
out the holy centres, Umâpati has given a complete list of same 
in the work. He gives their location also. For instance, Ànaikkà, 
Painiüili and Pâccılâccıramam are on the northern bank of the river 
Kavéri®!, and the number of the centres on this bank is sixtythree??. 
In Ceylon there are only two vız., Konamalai and Kédiccaram??. 
The total number of these centres 1s 274 as could be counted from 
the Tévàram hymns. In Umapati's view these centres are of such 





19 ibid. 

20 Appar, 6.75.10; Having a dip in the holy waters signifies 
the contact of the soul with the Grace which removes the bond - 
Appar, 6.20.6. 

21 Arumuganâvalar cdn., verse 3. 


22 ibid. 


23 ibid., verse 8. 
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great significance that one attains mukti on merely contemplating 
them?*, 


(3 Tiruppadikakkóvai: 


This work also has only fourteen verses and lists the 
number of padikams (decads) sung by the three above-mentioned 
saints in praise of the holy centres and the shrines therein. 


: Nambiandarnambi, on the request of Raja Raja I, compiled 
the Tirumurais. The Tırumurai kandapuránam mentions this”. 
Raja Raja was known as ‘Abhayakulasékharan’ and this 15 men- 
tioned both in the Tirumurai kandapurânam and inscriptions?e, 
When Nambi started compiling the Tirumurais, he found many of 
the padikams (decads) missing, or the palm leaves containing them 
eaten away by tbe white ants. He listed and codified them”, 
There are certain padikams which are mentioned by Cekkilàr in 
his Periyapurânam, but not found in theeditions of Tévàram. 
So it was possible that some of them were lost even after Cekkilàr*?. 
Umápati wanted to preserve the remaining ones for the sake of 
posterity. So in this work, Tirupadikakkövai, he listed them. 
in this he gives a list of the holy shrines, their locations and 
the number of decads (boly hymns) each shrine had 


arene RE MU DEM UD LM 
24 ibid., verse 14. 


25 Verses 13-28. 
26 Sastri, K.A.N., The Colas - cited in PPA, p. 64. 
27 Tirumurai kandapuránam, Verse 25. 


28 Appar Tevaram, Samajam Edn, Introduction, p. 33 - 
Cited in PPA, p. 68. 
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(4) Céikklür purünam * 


This is known as Tiruttondar purânavaralâru, after the 
devotees whose lives are detailed in the Periyapuranam This gives 
in the life of Cékkilar, the greatest biographer of the Tamil 
literature and the author of Periyapurânam and in essence gives 
the history of the Periyapurânam, the twelfth Tirumurai. This 
has 103 verses. 


There are scholars? who believe that this work contains 
many historical errors, which led the historians to arrive at 
wrong conclusions. Their view is that someone who before 
Umâpati but later than Cékkilar wrote this and the Tirumuraı 
kandapurânam, and the people who came later on mistook these 
works to have been written by Umâpati, the santanacaryar, 
as he had composed three other works on the same lines, viz., 
Tiruppadikkóvai, Tiruppadikkóvai and Tiruttondarpurânasâram?!. 
And tbey feel that definitely these two were written byaman 
who had hatred for Jainism!?. But this has its own justifi- 
cation. Cékkilar, as the tradition goes’, wrote the Periya- 
puranam only to wean the influence of the Jivakacintamani, 
a Jaina work, on the Cola king. And the Periyapuránam 
gives in detail the punishments which were meted out to 
TirunávukkaraSar and the trials they insisted upon to test 





29 "This is called Cékkilar Nâyanâr Purânam also-Periya- 
purânam, Arumuga Navalar edn., p. 41. 


30 Tiru. vi. ka. — His Periyapurânam edn., Iatroduction, 
p. 6; Dr. Rajamanikkam, PPA, p. il. 

31 PPA, p. 12. 

32 ibid. 

33 GCökkilir purânam, verses 20-21; also Periyapuránam 


kétta valavar piran cevikkuppidikkumö iniccintâmanippurattu, 
verse 84, 
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Tiruüánasambandar, by the Jains So, naturally, the poet who 
undertook the task of writing the history of the Periyapuranam 
and the Tırumuraikandapurânam was biased against the Jains 
and he put forth his views in his writings. 


The prefatory verse, which is found in some editions?* 
clearly states that this work is by Umâpati, the descendent in the 
line of Meykandar®>. 


(5) Tirumuraikandapurânam . 


This work also faces the same criticism by the same scholars. 
This work of 45 verses traces the history of the Tirumurais and 
how they were codified by Nambıândârnambı at the instance of 
Abhayakulasekhara Colan?*. His origmal name was Raja Rajan*’. 
The author calls him “arutcenni? (one who has worn the Grace on 
the head) also?3. And this king worshipped Tiyâgösa of Tiruvarir®®. 
The criticism against this work is that the historical data given in 
this work are wrong and misleading‘®. It is possible for an author 





34 Arumuganavalar edn., p. 52; Tiruppanandal edn., p. 703. 


35 *““Tırukkılarum . Meykandadövar tüya marukkilar tal 
paravum Arulnandı dévar magilum Maraıjfânadevarukkanbâgi 
irukkum Umâpati dövar Cökkilâr tam iSaippuranam uraittàr 


enbamâdö.”” 
36 Tirumuraikandapurànam, verses 1, 9, 12, 23-27 and 28. 
37 Verses 1 and 6; also Cökkilâr puràánam, verse 24. 
38 Verse 44. 
39 Verse 1. 


40 The Tirumuraikandapuranam 1$ necessarily less authentic 
in its details relating to a much earlier time - Sastri, K.A.N., 
Colas, Vol. II, Pt. I, p. 531 - cited in PPA, p. 62. 
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of a later date to err while narrating the details of much earlier a 
period. Moreover Umapati does not venture to give history in the 
Correct sense of the term, in this work. On this basis alone one 


cannot reject the tradition that Umâpati was the author of this 
work", 


It ıs in this work for the first time we come across 
the classification of the first eleven Tirumurais?. And only 
this Tirumuraikkandapuranam for the first time mentions the 
musical classifications of the Tövâram hymns*3. 


Tırumuraikandapurânam may not be of much use asa piece 
of history, but it definitely has a value as the first work 
bringing out specifically the number and the order of the T welve 
Tirumurais (along with Cökkilârpurânam). As such it finds a 
valuable place in the history of Saivaite literature. And the 
credit goes to Umápati. 


And the last verse of this work mentions “Tıruttondar 
padam tudippam’ (let us worship the feet of the Saints) #1. 


And this serves as the beginning of the next work * Tirutton- 
darpuranasáàram'. 


(6) Tiruttondar purâna sáram: 


The authorship of this work is not in dispute. The 
prefactory verse speaks of the author as Umapati*®. This has 
76 verses. 





4l PTV, p.26. 
42 Verses 24-28. 
43 "Verses 35-43. 
44 "Verse 45. 


45 allalaruttenai yanda saiva sikâmaniyâr arat puliyür 
Umapatiyar arul ceydaré. 
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The first verse mentions the basis for this work. They are: 
Tiruttondattogaı of Sundaramürü, Tiruttondar Tiruvandâdi of 
Nambi Andar Nambi and the Tiruttondar purânam (Periya puránam) 
of Tondarsir paravuvàr (Cékkilár) And ‘this is the essence 
of the Tiruttondar purânam'”*. 


Umâpati gives briefly the biographies of the sixty three 
saints and the nie groups of saints mentioned in thc Periya- 
purânam. The significance aud the importance of the life of 
each saint has been brought out cryptically in stanza after stanza. 


Meykandâr extols the worship of the devotees of Siva as 
descriptive of the behaviour of the liberated and the necessity 
of living with tbem:" To explain this concept elaborately 
Umâpati took this up This work serves as an illustration to 


the Tiruvarutpayan couplets. 
(7) Tövâra Arulmuraittirattu : 


Umâpati bas selected 99 hymns from the first seven Tiru- 
murais (the Tövâram) and compiled them under ten headings 
on the basis of the chapters given in his Tiruvarutpayan The 
Tiruvarutpayan, another work of Umaápati (p. 140) presents the 
essentials of Sarva Siddhànta under ten headings. 


The source of the Siddhànta system has been the Veda- 
agamas in Sanskrit and the Twelve Tirumurais in Tamil. In 
this anthology (Tirattu) Umâpati proves beyond doubt that 
the holy books (Firumurais), particularly the first seven of them 
(collectively called the Téváram). also speak of the siddhànta 
philosophy though not in direct and clear terms. 





46. tiruttondar puránamévum tirandu payan - verse 1. 


47. SB 12. 
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The ten chapters we find in the Tiruvarutpayag are: 
(D Nature of the Supreme, (2) Nature of the soul, (3) Nature 
of the pasa, (4) Nature of Aral (Divine Grace), (5) Forms of 
the Divioe Grace, (6) Light on the path, (7) Atmaprakasam, 
(8) Nature of the Supreme Bliss, (9) The holy paficâkşhara, 
(10) Nature of the liberated. In the Tévàra arulmuraittirattu 
Umâpati illustrates these headings with the Tévaram hymns. 


(0 Nature of the supreme (Pati mudu mim): This is 
divided further into nine sections. 


(a) Nature of Siva: He isthe author of the five cosmic 
functions. He does this being with Sakti (Grace)98]. Heis one 
with the soul, and He, through His Grace, meets out to the soul 
both the bondage and liberation??. Siva is beyond the universe 
and He instructs the souP? Siva is the Supreme and only through 
His Grace the real knowledge occurs?!. Siva besmears Himself 
with the ash obtained when the whole universe is burnt (resolved) 
and He washes away the karma of the worshippers®?. His Grace 
and Greatness are unlimited; if one wants one's karma to be 


destroyed one should contemplate Him, with the help of His 
Grace®s. 


(b) Siva is the destroyer: He resolves to dissolve the 
universe and then recreates54, 


— ee 
48 Sambandar, 1.1.1. 


49 Appar, 4.63.3 

50 Appar, 5.97.2. 

51 Sambandar, 3.54.5. 
52 Sambandar, 3.54.3. 
53 Sambandar, 3.54 4, 
54 Appar, 6.35.2. 
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(c) Siva is the One in whom the involution takes place: 
Siva assumes a form (Paran) so that the celestials, human 
beings, animals, the vegetable kingdom etc , dissolve in Him*5, 


(d) Siva is the Supreme in whom dissolve the other two 
gods, god of creation (Brahma) and god of sustenance (Vişnu): 
Brahma and Visnu are also souls and they would attain their 
positions only due to the Grace of Sıva and He alone wears 
the bones of these two when they are dead?$. 


(e) Siva contemplates the evolution of the universe, i.e., 
the universe evolved only from Him in whom it dissolved: He 
becomes the three gods (of creation, sustenance and destruction) 
so that the souls and the universe the scripture etc., may be 
created according to their past karma, 


(f) Siva becomesthe Universe®®: Siva becomes the earh, the 
fire, the water, the soul, the air, the sun and the moon and the 
ether (He assumes these eight forms - aşta mürtam); He 1s the 
mukti and the bondage; He is both male and female; He is the 
yesterday today and tomorrow i e., He is the time”. He ıs 
inseparably one with the Universe. 

(g) Siva coexists with the souls: He is the five elements 
and He is the effects of these five elements viz., sound, touch, 
form, taste and smell$?, Visnu, meditating Siva, sustains the 





55 Sambandar, 1.21.3. 
56 Sambandar, 3.119.4. 
57 Sambandar, 1.21.1. 
58 SB.2. 

59 Appar, 6.94.1. 


- 


60 Appar, 654.5. 
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Universe®!. Siva is one with the Universe sand at the same co- 
exists with it. 


(h) Siva, though one with and coexists with the Universe 
is separate from it: Heis not the sun, not the moon, not the 
Vedas; He is not the ether, the earth, the air, the water; He is not 
the celestials nor the human beings; He assumes the form with 
Uma on His left only out of His Grace$?. 


(i) Sıva is full of Grace: Lord Sıvais the knowledge 
of the soul; He bestows the body to the soul and destroys it; He 
metes out the result of the past karma to the soul and finally 
removes the karma. He, being with Umà (Grace) does all this 
out of His boundless Compassion?? 


Gi) Nature of the soul. In order to realise the Truth, 
the soul is blessed with a body: the body is a product; from 
an embryo the body developes and gets the brain, nerves and 
bones, and it is brought up by the mother“*. The body stands on 
two legs and has two hands; it is a composition of the bones, 
the flesh and blood, with nine openings. The soul gets attached 
to the body*5. It stinks and is with five sense organs and ninety- 
six tattvas (elements). The five sense organs assume the leader- 


C een eevee 


6t Sambandar, 1.212. 
62 Appar, 4.8.2. 

63 Sundarar, 7.56.8. 
64 Appar, 6.25.6. 

65 Appar, 4.33.4. 


66 Appar, 4.67.5. 
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ship and trouble the soul?'; the soul finds it difficult to over- 
come the sense organs®8. The sense organs lead the soul astray! 
the soul develops ‘I-ness’ and ‘my-ness’; becomes a prey to lust; 
because of the Ignorance gets involved in the two-fold karma; 
it is all because of its forgetting the Grace? It experiences 
that it is different from the sense organs as it is able to say 
' have dreamt79. The soulis of that nature that it knows only 
When it is enabled to know The soul in the womb knows 
the truth. but the moment it comes out and touches the earth 
it forgets everything and pines for the Gracc'!. 


(i) Nature of the pà$a: This ıs called the Irulmalam 
(the darkeniog - concealing - bond). Pāśa is divided into three. 
They are ânava, karma and maya. The first ıs the original, 
inseparable bond (sahaja malam) and the other two added later 
on by the Grace (ágantuka malam). The later two came into 
existence only because of the first one. Anava conceals the 
knowledge of the soul. It isa false weed that grows in the field 
of devotion”?. It is Ignorance? which is to be removed by the Grace. 
It is a defect"! which the soul possesses. İt is a pain??. It is quite 





67 Sundarar, 7.60.8. 

68 Appar, 4.67.1. 

69 Appar, 4.26.7. 

70 odukkam aridalin — SB. 3. 

71 karuvurra nal — Appar, 4.99.6. 


72 poymmai — Appar, 4.76.2. 
73 madam — Appar, 4.75.4. 
74 ünam — Appar, 6.19 4. 


15 allakandam — Appar, 6.62.2. 
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deceiving?? as it 'conceals the truth: from the soul. 


(v) Nature of Arul (Divine Grace): The Divine Grace 
enables the soul to free itself from the bonds: It is the object of 
contemplation of the devotees and it alone reveals knowledge". 
Grace is the Divine Consort of Sıva78, This Grace removes 
bonds (encircling the soul like the bangles on the hand) one 
after the other??. Grace 1s aboundant like flood??. And Grace 
ıs the only refuges!, Grace removes the primary bond (ànava), 
destroys the effcets of karma, reveals the truth and leads to the 
final liberation®?. 


(v) Forms of Divine Grace (aruladu nilai) : Siya is the 
container and Grace is the contained They are inseparabie? 
like fire and its heat. Siva is formless but He assumes forms, 
out of His compassion for the souls, to initiate the souls. The 
preceptor (guru) is none but Siva. So also various other forms. 
which are found in the world help the souls follow the right 
path. The formless Siva assumes the form of the Holy water 


———————— MÀ  —À—— €— — Hi 


76 kallam — Appar, 4.76.7. 
7] ninaivâgi ... arivaruli — Sambandar, 1.17.6. 


78 aruladu sattiyàgum aran tanakku — S.S.S. 232; also 
melviralâl pâgamâga — Appar, 6.13.6. 


79 olivalaiyai onroprâ ennugiprar —Appar, 6.13.2. 
80 vellarom — Appar, 4.75.9. 

81 caranam — Appar, 5.97.17. 

82 Appar, 6.54 4. 

83 SB. 5.2.3. 
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(Tirta) in various places?* so that the people who worship and 
bathe in them get the benefit of Divine Grace. These forms 
are there to lead the souls in the right path.85 Grace, asa 
holy water, washes the bond9? The formless Siva assumes a 
form with the Ganges on His Head8?. The Ganges signifies 
the Tirodhâna Sakti. If Siva docs not control it the souls 
will never be freed from the mala. Grace enables the mala- 
blund soul to overcome the mala by giving ita body, limbs. 
the world and the experience Grace is there inseparably with 
the soul and helps it all the tems. Without Grace nothing can 
take. place88. When the soul attaims the required perfection 
Siva reveals Himself from within®®. And He makes the soul 
continuously think of Him?^. 


> Sıva and Grace ace inseparable. ltis interesting to note 
that Umdapat: selected 15 verses from the Tevaram to explain 
Pati (Pati mudunilai) and also fifteen verses to explain Grace 
and its functions (aruladunilai and aru]ura nilai). 


(vi) Light on the path (açıyunerı—actualiy means the 
method of knowing) Of the three categories of the Satva 
Siddbanta (pau, pa$u and pasa) Pa$u is the knower, Pati is the 
knowledge and Pasa is Ignorance. Once the pau comes to know 
of Pati, 1t begins to get away from and overcome the Ignorance 





84 Appar, 6.75.10. 
85 neritàn iduvenru kâttinânai — Appar, 6.43 4. 


86 Appar, 6.20.4. 

87 nıllâdanir cadaimél nırpittânai — Appar, 6.43.1. 

88 âttuymtâl âroruvar adadaré — Appar, 6.953. 

89 pufliya mapattuk koyil pukkanar — Appar. 4.25.8. 
90 Neficulnipru nigaippikkumnidiyai — Appar, 5.93.8. 
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There are various methods prescribed for knowing the Light 
(Truth). One of them is yoga. Those who follow this path are 
blessed by the Grace of Siva and are placed among the devotees?!. 
Siva ıs the great companion, the medicine for the illness (ânava) 
of the soul, He ıs the God and the refuge®?. If the soul 
withdraws itself from the senses and contemplates with a single 
mind, Siva appears as the fruit of this penance: and such soul is 
capable of freeing itself from the bonds?3. Siva is the nector that 
flows from within in the case of those who are able to overcome 
the sense-organs”. Siva reveals Himself as one who 1s insepa- 
Yabiy with the soul to those who follow the right path?5. The 
five sense organs trouble like the robbers and prevent the soul 
from following the path of knowledge. By the Grace of God 
alone these can be overpowered??. The method for overpowering 
these is devout devotion. The seed of devotion enables one to be 
free from the sense organs and vields the fruit or Grace. Siva 
makes the devoted Himself. This means such blessed souls 
do not think of anything else but Siva®’. Lord Sıva makes 
His abode of the hearts of those, who with unrestricted devotion 
worship Him, kill the six enemies (lust, anger, muserliness, greed 
and jealousy) and control the five sense organs and follow the 





91 Appar, 6.25.1. 
92 Appar, 6.1.5. 
93 Appar, 4 32.9, 


94 Appar, 5.48.4. 
95  Appar, 4.97.4; 4.113.5. 


96  Appar, 4.77.5. 


97 pattipper vittitte .. cérvar tamé tönâgacceyumavan — 
Sambandar, 1. 126.7. 
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divine path with the help of Grace?*. The devoted are those who 
understand that the birth is a gift of Siva and He alone with His 
Grace removes the mala”? and who ın seclusion contemplate Siva. 
after studying the Vedas and overpowering the senses! 1t js rot 
that one has to search for Siva elsewhere; He is always with the 
soul inseparably and knows the mind!?! Once an attempt 1s made 
to think of the Holy Feet of Siva, He wills it that the Con- 
templation continues!?'. Finally it can be said that it 1s only Lord 
Siva who makes the devotees worship Him and enters their 
hearts and makes them contemplate Him'!??, 


(Wi) Atma prakà$am (Uyır vilakkam); This means ‘the illu- 
mination on the self’. The soul comes to know of the Lord, His 
abode and countenance; it leaves behind everything that is 
connected with it ín this birth and foses its identity and 
contemplates the Lord'%+. It repents for not having thought of 
Him earlier!95, and not having made the heart the abode of Siya!95, 
The self realises that Siva is the nectar to and the refuge of the 





98 Sambandar, 1. 132. 6. 
99 Appar, 6.40. 7. 
100 Sambandar, 1. 131. 10. 
101 ulguvâr ulgirrellàm udanirundaridi - Appar, 4.75.3. 
102 ninpadiye ninainden nipaidalume talaivà nigninaiyap pani- 
ttày - Sundarar, 7. 21. 9. 

103 tufijavaruvarum toluvippârum valuvippoy, nefijam 
pugunduennai ninaivippârum - Sambandar, 1. 45. 1. 

104 tapnai marandâl tannimam kettâl - Appar, 6.25.7. 


105 Sundarar, 7.51.6. 


106 Appar, 4.5.5. 
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souls!97. Lord Siva helps the souls contemplate Him and whatever 
they do, later on, are but the deeds of Siva!99. After this 
occurs a stage when the soul does not think of anything; else but 
the Lord !?, and sees nothing but Siva in everything; the rains, 
the fine arts and their effect, the day and night, the tastes, the 
sense organs, the mountain and the sea - everything is Siva!!9, 
The creation, the destruction, the words and their meaning - all 
these are Siva!!! 


(vii) Nature of the Supreme Bliss (Inburu nilai) : The 
fact that the self is able to see Siva in everything means that it is in 
constant touch with the Lord. He is Siva, He is the real 
knowledge, He is one inseparably with the self; He is the 
essence of the vedas, He is the Supreme Being!!?; when the chains 
are cut the swing falls on the ground’?*, so also the mind 
when cut off from the sense organs and the worldly pleasures 
fall back on the Lord''*, the source of the three gods doing. 
three cosmic functions and the nectar of the devotees115, And 





107 Sambandar, 2 40.1. 
108 Appar, 5.50.6. 

109 Appar, 6.62.3. 

110 Sundarar, 7.59.3. 
111 Sundarar, 7.4.7. 
112 Appar, 6.67.3. 

113 SB. 9.4. 

114 Appar, 4. 26. 6. 
115 Sundarar, 7. 84. 7. 
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the bhss emjoyed by these, who have attained the stage of 
being in contact with Him, cannot be defined as it is limitless?** 


(ix) The holy pafcákshara (aijeluttarulnilai): The self, 
because of its past association with the worldly things, may 
get back to its original state. To avoidthat the chanting of 
the holy paficâkshara is prescribed. The paficakshara enables the 
soul to see Siva within itself and in the world'*’. The holy paücâk- 
sbara and the sacred ash go together?13, The sacred ash helps one to 
recognise another devotee, for mixing with and being amidst the 
devotees enables one to be in constant touch with the Supreme*}*, 
Unless one takes the aid of the paiicakshara, it ıs difficult to get 
the Grace of the Lord129, Even if one has not studied the scriptures, 
and does not know the real significance of the boly paücâkshara, 
the mere chanting of the same makes one fit to become a 
devotee and Lord Siva with His divine consort takes abode in 
one's heart:?:, For Namagivaya is the knowledge and education. 
it is the only thing that leads to the right path!?*. 


(x) Nature of the liberated (Anaindör tapmai) : Meykandâr, 
in his work, gives a prescriptive and descriptive account of the 
liberated. The prescriptions are to be with the devotees. And 
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116 perumânaippiri viladavar perugadipesidil alavaruppon- 
nadé - Sambandar, 2. 106. 10. 
117 Appar, 5. 46. 5. 


118 Appar, 4.94. 6. 


119 anbarodu mari- SB. 12; TV., Köyilmüttatirup- 
padigam, 1- 

120 Appar, 4. 94. 5. 

121 Appar, 5. 60 i. 


122 Appar, 5. 90. 2. 
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the descriptions are- devotees are always with Grace, which enables 
the soul to attain knowledge and also retain what is attained, 
for it is a gift continuously sustained; they see Siva in the devotees 
and in the temples!??. Liberated are those who have reached the 
feet of the Lord (anpaindór). Their thought, word and deed are 
always indicative of Siva St. Appar says, if one wants to 
sustain the gift of knowledge, one should visit the temple early 
in the dawn, cleanse and decorate the precincts, weave garlands 
for the Lord and chant the name of Sankara’™*, And these acts 
finally enable one to reach the Land of the Lord226, And it 
is the Lord alone who helps them to continue these things un- 
interruptediy129. They become Siva in form (sárüpam)!?"; this 
alone is the penance they perform'??. The realisation is so unique 
and magnificent that the liberated ones at times wonder how 
at all they could attain it and praise the Gracc!29, They are 
able to separate themselves from sense organs and the ápava and 
contemplate Siva**°. They consider themselves the eternal slaves 
of Siva*+. That is they realise that Lord Siva is there inseparably 
one with the soul beginninglessly and that He is the Master 
and they are slaves, and the rule is that of Grace. As such 





123 SB. 12. 

124 6.31.3. 

125 Sambandar, 3.37.4. 
126 Sambandar, 1.21.4. 
127 ibid., 1.21.5. 

128 ibid., 121.6. 

129 Appar, 5.91.9. 
130 Appar, 6.27.4. 

131 Appar, 6.98.1. 
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they are not afraid of death and the effects of karma, for Sıva 
resides in the mind and the karma ceases to exist!??. They 
wear only a loin-cloth, beg and eat, kill the karma and reach 
the shrine of Siva*9*, They are sure that the mala (ánava) and 
karma will not afflict them and there is nothing impossible for 
the devotees of Siva, for Siva of His own accord took abode 
in their hearts'!?*. If they happen to meet anyone with the 
holy ash and beads (of Rudraksha) on, they consider them as 
Siva Himself and worship!?5 Siva isthe basis of everything 
ın the world and the source of knowledge and the knowledge 
itself!99, So Siva is considered the preceptor!?" and all pre- 
ceptors are only the forms Siva 


The liberated ones enjoy the eternal bliss here and this 
world; their oneness with Siva (advaita relationship) is experi- 
enced always and they want this not to cease even for a moment!??. 


Siva is the refuge of all; He performs the Dance so that 
the cosmic functions take place; He showers Grace upon every- 
one. And Heis to be worshipped till the mortal coil is dropped 
off!3?. And this is the descriptive account of the liberated ones we 
find in the Tévara Arulmuraittirattu 





132 Appar, 6.95.2. 

133 Appar, 5 12 5. 

134 Appar, 4. 

135 Appar, 6.61.3. 

136 Appar, 7.26 4 

137 Appar. 5.13.5; 7.26.4. 

138 ennanam nap pmuindirukkepn ennarür iraivanaiyé — 
Sundarar, 7.51.4. 

139 Sambandar, 13.8. 
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So this Tövâra Arulmuraittirattu can be said to be an 
illustration of the Siddhànta Philosophy buried in the Tirumurais. 


(8 Nânâcöra Sâstra Paficakam or Nana Caridai'*®; 


This pahcakam contains five small works, viz., (i) fânapüjâ 
karanam, (ir) üâpapüjai, (ii) fidnadikshai or fianadikshavidi, 
(iv) fiànàntiyetti and (v) böjanavidi 


This paücakam was written by Umápati**', and it has 
been widely quoted by Sri Velliambalavanattambiran in his 
© commentaries on Muttiniccayam and Nânâvarana Vılakkam?1*? 
And Velliambalavânattambirân categorically states that Nâpapüjâ- 
karanam is by Umâpati Sivàcáriyar!!?. Madurai Sivaprakàsar 
refers to these five works in his commentary on the Sivap- 
pirakaSam?4*, 





140 Dharmapuram Adipam Publication, 1934 


141 ibid., p. 4; Sri M Arunacalam feels that these works 
were written by Arulnamaccivaya Desikar, disciple of Umâpati 
(Vide Saiva Siddbàntaccirunülkal, 1966, p. 20). But he does 
not give any evidence for the same As such, the tradition that 
it was by Umâpati, as maintained by the Dharmapuram Adinam, 
can be taken to be true. For they say, ‘Ia our Dharmapuram Math, 
soma$ambhupaddhati (Sanskrit) and Kamalaifianaprakafar’s agaval 
(Tamil) are followed for the Kriyâpâda. So also Vâtulâgama 
(Sanskrit)and Napacaridai (Tamil) are followed for the Nanapada’. 
(Vide Nanacaridai, Dharmapuram Adinam Publication, 1934, p.8). 


142 Nanacaridai. op. cit., p. 4. 


143 Muttiniccayappérurai (Dharmapuram Publication, 
1946), p. 6 


144 Sattiram, Nânadikkaittiruvıruttam (Nànadikshà vidhi), 

.P. 711; fánapüjakarapam, p. 742, hânapujâkaranam, p 751; 

üánapujàákaranam, p 762, fânapüjai, p. 792; böjana vidhi, 

p- 1024; üânapujâkaranam, p. 1028; fianapüjai (4 verses), p. 1033: 
fiágapujákarapam, p. 1038. 
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(i) Nàánapujàákaranam:  Thisdeais with the question why 
should one, who has attained the Sivajfiana, do the Kriya. 
Jt answers also conviacingly. This has 30 verses. 


(ii) Nànapüjài: This contains 18 stanzas and explains the 
methods of worship to be followed by the jivanmuktas. This is 


known as fiápapujà vidi also 


(di)  Nàpadikshà vidi: In 8 verses this work deals with the 
details of initiation This ts called nanadikkaittiruviruttam also. 

(iv) Napantiyétti: This consists of only 2 stanzas. This is 
meant for the householder who also happens to be a jivanmukta. 


(v) Bojana vidi: This has only 4 verses and they speak of 
the Bhikshà (alms), offering the same to God, aad eating, taking 
aricanut after food and meditation. 


This fnacaridai has been commented upon by one 
Cattainâdattambirân of the Dharmapuram Math?“ 


5. UMAPATI— AN ASSESSMENT 


Umapati, a scholar both in Sanskrit and Tamil and weli 
versed in the Vedas, Agamas and Tamil Stotra literature as- 
well, wasa devotee of the first order. He had the unique 
honour of being one of the Diksitars who have the right to 
participate in the worship of Lord Nataraja at Cidambaram. 
And Lord Nataraja was also pleased with Umâpati's devotion 
and this He wanted to prove to the world The’ anecdote of 
the flag-hoisting by Umâpati with his poems (Kodikkavi) 





145 Nanacaridai, Dharmapuram Math Publication, 1934. 
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vindicates this Likewise his spiritual attainment was proved 
beyond doubt by the incident in which Pettán Sâmban and 
thé tree, in the compound of the math where Umâpati lived, 
received final Release. 


Umâpati as an employee in the temple engaged in wor- 
ship came into contact with the public and could know the 
psychology of the masses. He wanted to do something for 
them, to educate and elevate them The only way opened to 
him was to utilise his kaowledge of Saoskrıt and Tamil 
First he started with the glory of Cidambaram, of which he 
was a resident. Ia the Kóyirpuránam he brought to light the 
glory of Cidambaram, the importance of the dancs of Siva 
etc., 


Next he took up the study of Tirumurais. Ha madea 
list of the holy centres (Tiruppadikkóvai) for he wanted the 
people to visit these centres aud temples and he benefited 
by it. For the sake of the devotees he listed the hymns 
(Tiruppadikk6vai) also. 


He was already deep in devotion to God. The further 
study of the Tirumurais (though for the sake of the people) 
increased his love and devotion to the Siva Bhaktas and to 
Cökkilâr, the biographer of the saints and Siva Bhakias. This 
resulted in his writing the biography of C2ékkilar bimself 
(Cekkılar puragam or Tiruttendar purána varalâru) and the 
history of the recovery of the Tirumuyaıs (Tirumuraikandapuránam). 
His overwhelming devotion to Siva Bhaktas found a way out 
by pouring out the essence of the lives of the saints. St. 
Sundaramürti listed them and indicated their acts and methods 
of worship, ımdividualiy, Nambi Andar Nambı elaborated it 
further. On the basis of these two Cekkilàr developed a full 
biographical sketch on each devotee. in spite of this Umâpatı 
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could find something more to say in the Tıruttondarpurânasâram, 
and this amply proves his devotion to the devotees of Siva’. 


A devotee of this order bas been initiated by St. Marainàna- 
sambandar. From that moment we find a morc ardent aod evange- 
list Umâpatı. His devotion to Siva and Siva Bhaktas in general 
gets concretised and focalised in his devotion to his ‘guru’ (pre- 
ceptor). The devotion he had for the religion and rituals (like 
visiting the shrines etc.) made him the author of the works men- 
tioned above. Now his attachment to his precptor made him the 
fourth in the line of ihe Saiva Siddhânta masters and the eminent 
exponent expounding the ‘end of ends’. His knowledge of the 
Vedas and Agamas was fully and aptly utilised in expounding the 
tenets of the Saiva Siddhanta Philosophy and condemning lother 


systems. 

Umapati was conscious of breaking new ground. Inspired 
by the legacy of Meykandar bequeathed to him by his own imme- 
diate preceptor he could see new vistas and in turn leave for 
posterity new trails He says prefacing Sivappirakâsam, '*What- 
ever is old cannot be deemed good (on account of its antiquity 


alone) and whatever book comes forth today cannot be judged ill 


because of its newness?". This does not mean that he was haughty 


or indulged in vain self-praise. He declares that he follows 
the elders and on the basis of their teachings and with the help of 
the Grace that dwells in him tries to write the Sivappirakkâsâm?. 





I Hispoem on the Samayâcâryars has become a prayer. *Püli- 
yarkón veppolitia pukaliyarkon kalalpörri, àlimisaik kalmıdappil 
anaindapırân adıpörri, vali tirunâvalür vanrondar padampöryi, 
ülimali truvüdavürartırutiâ! pörri? ... Gökkilâr puránam, 6. 
2 SP. 12. 

3 SP- Itl. 
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And it was Umápati who expressly labels the system that he 
expounds by the name Saiva Siddhànta and also clearly implies that 
the name is applicable in contra-distinction to Vedànta*. it can 
be said that Sivappiraka$am was an excgetical interpretation of this 
system and an attempt at understanding in the depth, and 
Tiruvarutpayan and other works are outpouring of personal 
experience 


Umàápati was acquainted with the classic Tamil also. He 
calls Tiruvalluvar a sage?, and quotes Tirukkural verbatim, and 
the work (Neücuvidutüdu) proves beyond doubt that Umápati Was” 
areal poet and the language has become a tool in the hands 
of the master who sings with real devotion and passion. 


In short it was Umâpatı who gave the label to the Siddhanta 
School, it was he who essayed with great clarity to define the 
Position of Siddhànta ın relation to 'advaita', briagiog it into 
relation with while also distinguishing its approach from class- 
ical and contemporary approaches of the different schools of 
vedanta. It was he who posited two approaches (‘podu’ and 
*unmai')- general and specific - which enabled the later writers 
to look atthe whole system in a new light and comment upon 
earlier works lıke Sivaiânabodam”. It was givan only to Umâpati 
to posit six realities? which form the basis of the Saiva Siddhânta, 
and the acceptance of which alone qualifies a system to be 
called an inner school. Grace, which is the basic concept of 


—————————M————— 
Vödântattelivâm Saiva Siddliántam-—SP. 7. 
teyvappulamait tiruvalluvar—NVT, couplet 25. 

ibid , couplet 24; Tirukkural, 35.8. 

Mipidiyam, P. 8. 

TVP. 6. 2. 
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the Siddhánta school was developed fully m and explained in 
detail by Umâpati alone in his works? It was Umâpati who 
gave ım detail the ‘daSakaryas’'°. His is the major contribution 
to the Sâstra Interature (eight out of fourteen works) and they 
are called the ‘Siddhanta Aştakam'. 


So ıt will not be an exaggeration to say that Umāpat: 
occupies an enviable position among the galaxy of the authors 
of the Saiva Siddhânta Sastras??. 





9 Whole of Tiruvarutpayan, Pörrippahrodai and Neücu- 
vidutida of the Sastras and Koyirpurünam and Tiruttondar- 
purânasâram of the religious works speak of Grace. 


10 SP 71 and the Unmaineri vilakkam. 


11 The post Umâpati literature bears fully the impress of 


Umâpati. As it is very wide and varied it is not taken up for 


discussion here. 
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58. 


59 


61. 


Subramania Pillai, K, 


Sundaramurti, K., 


Swaminatha lyer, U.V , 


»—— 


4) Sivajnana Siddhiyar 
Supakkam (Prose), 
1962. 


5) Unmai  Vilakkam 
(Prose), 1961. 


6) Sıvappirakasam 
(Prose), 1962. 


7) Tiruvarutpayan, 
Vinavenba, Porrip- 
pahrodai, Kodikkavi, 
Nencuvidutudu and 
Unmainerivddakkam 
(Prose), 1962 


8) Sankarpanıra- 
karanam (Prose), 1963. 
Adinam Publications. 
AM Dharmapuram 
Adinam Publications 


(ed) Tolkappiyam 
eluttadikaram - 
Naccinarkkiniyam, 
1965. 


(ed) 1) Padirruppattu, 
with old commentary, 
1957. 


(ed) 2) Paripadal, 
with Parimelal- 
lagar's commentary, 
1956. 


62. 


63. 


64. 


65. 


66. 


67. 


68. 


69. 
70. 
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Swaminatha lyer, U V., — (ed) 3) Ainkurunuru, 
with old commen- 
tary, 1957. 


m — (ed) 4) Purananuru, 


with commentary, 
1956. 


— — (ed) 5) Pattuppattu, 
with Naccinark- 
kiniyar's com- 
mentary, 1956. 


9g I — (ed) 6) Cilappadi- 
karam, with 
Arumbadavura 
and Adiyarkku- 
nallar’s com- 
mentary, 1950. 


Kuruntokai, S Rajam & Co, Madras, 1957. 


Swaminatha Desikar, —  Saiva Santanacariyar 
Puranam, 
Kancheepuram, 1940. 


Tayumanava Swamngal — Tayumanava Swamigal 
Padal, Dharmapuram 
Adinam, 1965. 


Tirumangaı Alwar — Perrya Tirumoli. 


— Tırukkural, with 
Parimelalagar's com- 
mentary, Tiruppanan- 
dal, 1968. 


Tiruvalluvar 
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71. 


Tirumurais 


l. 


Sambandar, 


Appar 


Sundarar, 


Tevaram (Mudat Tiru- 
murai) with. commen- 
tary, Dharmapuram 
Adinam, 1953 


Tevaram (lrandam 
Tirumura1) with com- 
meatary, Dharma- 
puram Adinam, 1954, 


Tevaram (Munram 
Tirumurai) with com- 
mentary, Dharma- 
puram Adinam, 1955. 


Tevaram (Nalanr 
Tırumurai) with com- 
mentary, Dharma- 
puram Adinam, 1957, 


Tevaram (Aindam 
Tirumurai) with com- 
mentary, Dharma- 
puram Adinam, 1961. 


Tevaram (Aram Tıru- 
murai) with commen- 
tary, Dharmapuram 
Adinam, 1963. 


Tevaram (Elam Tıru- 
mura:) with commen- 
tary, Dharmapuram 
Adinam, 1964. 


72. 


8 


ll. 


- 


Umapati 


2. 


Manikkavacagar 


Tirumular 


Cekkilar 
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Tiruvacakam (Ettam 
Tirumurai), 
Kazhagam, Madras, 
1948. 


Tırukkovaiyar, Tirup- 
panandal, 1960. 


Tiruvisaippa - Tirup- 
pallandu, (onbadam 
Tirumurai), Tiruppa- 
nandal, 1949. 


Tirumandiram 
(Pattam Tirumurai), 
Kazhagam, Madras. 
1942. 


Padinoram Tirumurai, 
Saiva Siddhanta 
Maha samajam, 
Madras, 1940. 


Periye Puranam 
(Pannirandam Tiru- 
marai), Tiruppanan- 
dal, 1950. 


also Arumuga Nava- 
lar's edition, Madras, 
1928. 


Koyirpuranam, with 
comm. Árumuga 
Navalar edition, 
Cidambaram, 1952. 


73. Umapati 


Ite oe 


75. Umapati Deva Nayanar 


76. Vagisa Munivar 


771. Vellaivaranam, K. , 


78. Velliyambalavana Swamigal 


79. Venkatasami, M.S.. 


Sivappirakasam with 
Cindanai Urai, Saiva 
Siddhanta Mahasama- 
jam. Madras, 1934. 


Sivappirakasam with 
a commentary by 

P. Ramanatha Pillai 
(Meykanda  Sattiram 
Vol H), Kazhagam, 
1968. 


Jnanacara Sastra 
Pancakam, Dharma- 
puram Adinam, 1934. 


Jnanamırdam, (ed. by 
Avvar Duraiswami 
Pillai), Annamalai 


University, 1954. 


Pannirutirumurat 
Varalaru, Part I, 
Annamalai Univer- 
sity, 1962 


Muttınıccayapperuraı, 
Dharmapuram 
Adınam, 1946 


Iraıvan Adiya Eluva- 
gaittandavam, Malar- 
4gam, Madras, 1948. 


* 
Souvenirs and Commomeration Volumes 


i. Karandaikkatturai 


—  Karandaittamil 


Sangam Veflivila^ 


Sghyidu, 7938. 


Ponvila Malar 


Pattandu Atchi Malar 
Meykandan Sıddhanta Mahanadu 


Darumai Kanakabhisbeka Vila 
Malar 


Sri Kambahareswara Swami 
Mahakumbhabhisheka Malar 
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Saivasiddhanta maha- 
samajam, Madras, 
1955 


Dharmapuram 
Adinam, 1943. 


Dharmapuram 
Adinam, 1944. 


Dharmapuram 
Adinam, 1961. 


Dharmapuram 
Adinam, 1963. 


